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Samadhitantram 


PREFACE 

Important Tenets of Jaina Epistemology 

S oul substance (jlva dravya) is ubiquitous but unseen. The driving 
force within each one of us, it has been, since time immemorial, a 
subject matter of research by philosophers, religious leaders and laity. 
Still, ambiguity and misconceptions prevail as regard its real nature. 
Some negate the existence of the soul and attribute consciousness to 
the union of four basic substances - earth (prthvi), water (jala ), fire 
(agni), and air (vayu); death leads to its annihilation. Some believe itto 
be momentary, devoid of self-existence. Still others consider it a 
product of illusion (may a) or ignorance (avidya) as all objects are 
manifestations of Brahma - often described as ‘Existence-Thought- 
Bliss’ ( sat-cid-ananda )\ only the one eternally undivided Brahma 
exists. All such conceptions are based on absolutism like: existence 
(bhavaikanta) or non-existence (abhavaikanta), non-dualism 
(advaita-ekanta) or separateness (prthaktva-ekanta), and permanence 
(nityatva-ekanta) or momentariness (ksanika-ekanta). Jaina 
epistemology goes beyond the superficial and examines the objects of 
knowledge from all possible points of view. It asserts that the entity 
(dharml) and its attributes (dharma) are neither absolutely 
dependent (apeksika) nor absolutely independent (andpeksika). Only 
an entity which has general ( samanya - concerning the substance, 
dravya) and particular ( visesa - concerning the mode, paryaya) 
attributes can be the subject of knowledge. Substance (dravya) 
without its attributes ( guna ) and attributes without its substance 
cannot be the subject of valid knowledge; only their combination can 
be the subject of valid knowledge. 

Teachings contained in the Jaina Scripture revolve around the 
soul substance (jlva dravya), its attributes and modes, and its 
distinctiveness from other substances. Every statement is made from 
a particular point of view (nay a) that must be ascertained to 
understand the true meaning of the assertion. 
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Some important tenets of Jaina epistemology are described here as 
aid to understanding the profound teachings contained in the Holy 
Scripture ‘Samadhitantram’ by Acarya Pujyapada. Without 
understanding and appreciating these tenets, the reader is likely to 
get confounded and even misguided. 

Anekantavada and syadvada 

A thing or object of knowledge has infinite characters (i.e., it is 
anekantatmaka)', each character can be analyzed and grasped 
individually Each individual character is called a naya. A naya thus 
reveals only a part of the totality, and should not be mistaken for the 
whole. A synthesis of different viewpoints is achieved by the doctrine 
of conditional predications (syadvada) wherein every viewpoint is able 
to retain its relative importance. Syadvada, which literally signifies 
assertion of possibilities, seeks to ascertain the meaning of things 
from all possible standpoints. Its chief merit is the anekanta, or many- 
sided view of logic. This, it would be seen at once, is most necessary in 
order to acquire full knowledge about anything. 

Acarya Samantabhadra’s Svayambhustotra: 

TTcHR^feriTThfsj WWfW HdHrW'*TTcTq I 

^TT wfirf TTfosj WTTRT HHrHUlHkMd II ( ) 

O Lord Suvidhinatha! With the light of your omniscience you 
had promulgated the nature of reality in a manner which 
contradicts the absolutistic (ekanta) point of view, well-founded, 
and incorporates the principle of predication involving both the 
affirmation and the negation, depending on the point of view. 
Others have not been able to view the nature of reality in such 
light. 

Anekantavada, the doctrine of non-absolutism, is the basic 
understanding of the complexity of reality and the necessity of looking 
at it from different points of view. Syadvada is the expression of 
anekantavada in logical and predicational form. 
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The particle ‘syat’ in a sentence qualifies the acceptance or 
rejection of the proposition or predication. It refers to a ‘point of view’ 
or ‘in a particular context’ or ‘in a particular sense’. The ‘vada’ 
presents a theory of logic and metaphysics. Syadvada means a theory 
of predication of reality from different points of view, in different 
contexts or from different universes of discourse. Syadvada is the 
expression of the pictures of reality obtained from different points of 
view in definitive and determinate logical predications. There is no 
uncertainty or vacillation in expression. Syadvada promotes catholic 
outlook of many-sided approach to the problem of understanding 
reality. It is anti-dogmatic and presents a synoptic picture of reality 
from different points of view. Syadvada expresses protest against the 
one-sided, narrow, dogmatic and fanatical approach to the problems of 
reality. It affirms that there are different facets of reality and these 
have to be understood from various points of view by the predications 
of affirmation, negation and indescribability. 

Acarya Samantabhadra, in Aptamimamsa: 
flight: I 

II ( ) 

Discarding the absolutist (ekanta) point of view and observing 
the practice of using the word ‘kathancit’ - ‘from a certain 
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ - is 
what is known as syadvada - the doctrine of conditional 
predications. It embraces the seven limbs (saptabhanga) of 
assertion, the one-sided but relative method of comprehension 
(naya), and also the acceptance and rejection of the assertion. 

Syadvada consists in seven vocal statements adorned by the 
qualifying clause ‘in a way’ - syat. When in regard to a single entity - 
soul etc. - an enquiry is made relating to its attribute - existence etc. - 
with all-round examination, there is the possibility of seven 
statements, adorned with the term ‘quodammodo’ or ‘in a way’ (syat). 
This is called the ‘seven-nuance system’ (saptabhangi). When 
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something is stated about a substance, viewed through a flux of 
modifications, there would be seven modes of predication. 

Acarya Samantabhadra, in Aptamimariisa: 

rWNiWellTsy xX TTcfsTT II ( ^ ) 

O Lord ! In your reckoning, the object of knowledge is in a way 
existing (sat); in a way non-existing (asat); in a way both 
existing and non-existing ( sat as well as asat - ubhaya ); and in a 
way indescribable (avaktavya) [further, as a corollary, in a way 
existing (sat) and indescribable (avaktavya); in a way non- 
existing (asat) and indescribable (avaktavya); and in a way 
existing (sat), non-existing (asat), and indescribable 
(avaktavya)]. These assertions are made in accordance with the 
speaker’s choice of the particular state or mode of the object - 
nay a. 

Things are neither existent nor non-existent absolutely. Two 
seemingly contrary statements may be found to be both true if we take 
the trouble of finding out the two points of view from which the 
statements were made. For example, a man may be a father with 
reference to his son, and he may be a son with reference to his father. 
Now it is a fact that he can be a son and a father at one and the same 
time. A thing may be said to be existent in a way and non-existent in 
another way, and so forth. Syadvada examines things from seven 
points of view, hence the doctrine is also called saptabhafigi naya 
(sevenfold method of relative comprehension). It is stated as follows: 

1. (syad-asti-eva) 

In a way it simply is; this is the first ‘nuance’, with the notion of 
affirmation. 

2. (syad-nasti-eva) 

In a way it simply is not; this is the second ‘nuance’, with the 
notion of negation. 
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3. W^3hc|ckic4| tt$ (syad-avaktavya-eva) 

In a way it is simply indescribable; this is the third ‘nuance’, 
with the notion of simultaneous affirmation and negation. 

4. -iifk 'Qef (syad-asti-nasti-eva) 

In a way it simply is, in a way it simply is not; this is the fourth 
‘nuance’, with the notion of successive affirmation and negation. 

5. anqcMoq fief (syad-asti-avaktavya-eva) 

In a way it simply is, in a way it is simply indescribable; this is 
the fifth ‘nuance’, with the notion of affirmation and the notion 
of simultaneous affirmation and negation. 

6. 'i i R-n iTcf (syad-nasti-avaktavya-eva) 

In a way it simply is not, in a way it is simply indescribable; this 
is the sixth ‘nuance’, with the notion of negation and the notion 
of simultaneous affirmation and negation. 

7. 3 ncjcKioi| (syad-asti-nasti-avaktavya-eva) 

In a way it simply is, in a way it simply is not, in a way it is 
simply indescribable; this is the seventh ‘nuance’, with the 
successive notions of affirmation and negation, and the notion of 
simultaneous affirmation and negation. 

The primary modes of predication are three -syad-asti, syad-nasti 
and syad-avaktavya ; the other four are obtained by combining these 
three. 

The phrase ‘in a way’ (syat) declares the standpoint of expression - 
affirmation with regard to own substance ( dravya), place (ksetra), time 
(kala), and being ( bhava ), and negation with regard to other substance 
(dravya), place (ksetra), time (kala), and being (bhava). Thus, for a 
‘jar’, in regard to substance (dravya) - earthen, it simply is; wooden, it 
simply is not. In regard to place (ksetra) - room, it simply is; terrace, it 
simply is not. In regard to time (kala) - summer, it simply is; winter, it 
simply is not. In regard to being (bhava) - brown, it simply is; white, it 
simply is not. And the word ‘simply’ has been inserted for the purpose 
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of excluding a sense not approved by the ‘nuance’; for avoidance of a 
meaning not intended. The phrase ‘in a way’ is used to declare that the 
‘jar’ exists in regard to its own substance etc. and not also in regard to 
other substance etc. Even where the phrase is not employed, the 
meaning is conceived by knowers of it in all cases from the sense; just 
as the word eva, having the purpose of cutting off the non-application. 

Every object admits of a four-fold affirmative predication 
(svacatustaya) with reference to its own substance (svadravya), own 
space (svaksetra), own time (svakala), and own nature (svabhava). 
Simultaneously a four-fold negative predication is implied with 
reference to other substance (paradravya), other space (paraksetra), 
other time (parakala), and other nature (parabhava). The substance 
of an object not only implies its svadravya but differentiates it from 
paradravya. It becomes logically necessary to locate a negation for 
every affirmation and vice-versa. We must not only perceive a thing 
but also perceive it as distinct from other things. Without this 
distinction there cannot be true and clear perception of the object. 
When the soul, on the availability of suitable means, admits of the 
four-fold affirmation with respect to svadravya, svaksetra, svakala, 
and svabhava, it also admits of the four-fold negation with respect to 
paradravya, paraksetra, parakala, and parabhava. The attributes of 
existence and non-existence in an object are valid from particular 
standpoints; the validity of the statement is contingent on the 
speaker’s choice, at that particular moment, of the attribute that he 
wishes to bring to the fore as the other attributes are relegated to the 
background. There is conditional affirmation of a substance, from a 
particular point of view and conditional negation from another point 
of view. Two views, existence and non-existence, are not without any 
limitation; these views are neither totally inclusive nor totally 
exclusive to each other. Leaving out the limitation will lead to nihilistic 
delusion. Affirmation, when not in conflict with negation, yields the 
desired result of describing truly an object of knowledge. Only when 
affirmation and negation are juxtaposed in mutually non-conflicting 
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situation, one is able to decide whether to accept or reject the 
assertion. This is how the doctrine of conditional predications 
(syadvada) establishes the Truth. 

The seven modes of predication may be obtained in the case of 
pairs of opposite attributes like eternal and non-eternal, one and 
many, and universal and particular. These pairs of opposites can very 
well be predicated of every attribute of reality. In the case of 
contradictory propositions, we have two opposite aspects of reality, 
both valid, serving as the basis of the propositions. Hence there is 
neither doubt nor confusion; each assertion is definite and clear. 

To the existence of an entity non-existence is indispensable; and to 
its non-existence the former. And the primariness or secondariness of 
the two depends on the standpoint or intent. 

When a single entity is designated by the two attributes, existence 
and non-existence, applied simultaneously as primary, from the 
impossibility of such a word, the entity is indescribable. The pair of 
qualities, existence and non-existence, cannot be stated together, as 
one thing, by the term ‘existent’ because that is incompetent for the 
expression of non-existence. Similarly, the term ‘non-existent’ cannot 
be used because that is incompetent for the expression of existence. 
Nor can a single conventional term express that since it can cause 
presentation of things only in succession. From lack of ah forms of 
expression the entity is indescribable, but it stands out - overpowered 
by simultaneous existence and non-existence, both applied as primary. 
It is not in every way indescribable because of the consequence that it 
would then be undenotable even by the word ‘indescribable’. It only 
refers to the impossibility of finding an idea which could include both, 
the thesis and the antithesis, at the same time. 

The remaining three are easily understood. 

That the complex nature of a real object or dravya is amenable to 
description by the seven and only seven propositions is made clear by 
Acarya Kundakunda in Pancastikaya-Sara: 
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fm 3Tfr«r TJTfrST 3JccTrTccr W rrfrT^T I 
^ocf W*HT 3TT^T^tn II ( ) 

According as dravya is viewed from different aspects of 
reasoning it may be described by the following propositions: 

1) in a way it is; 2) in a way it is not; 3) in a way it is both is and 
is not; 4) in a way it is indescribable; 5) in a way it is and is 
indescribable; 6) in a way it is not and is indescribable; and 7) in 
a way it is and is not and is indescribable. 

This seven-fold mode of predication (saptabhafigi) with its partly 
meant and partly non-meant affirmation (vidhi) and negation 
(nisedha), qualified with the word ‘syat’ (literally, in some respect; 
indicative of conditionality of predication) dispels any contradictions 
that can occur in thought. The student of metaphysics in Jainism is 
advised to mentally insert the word ‘syat’ before every statement of 
fact that he comes across, to warn him that it has been made from one 
particular point of view, which he must ascertain. 

The viewpoints of absolute existence, oneness, permanence, and 
describability, and their opposites - absolute non-existence, 
manyness, non-permanence, and indescribability - corrupt the nature 
of reality while the use of the word ‘syat’ (conditional, from a 
particular standpoint) to qualify the viewpoints makes these logically 
sustainable. 

Acarya Samantabhadra’s Svayambhustotra: 

3FTcf!I: WlgKWel c^bdlPcHW: WlgK: I 

frffr ^ Hll£ldl r^diirdtlSJI^H>^tlHll^ld: II ( ) 

O Supreme Sage! Being qualified by the word ‘syat’ (meaning, 
conditional, from a particular standpoint), your doctrine of 
conditional predications (syadvada) is flawless as it is not 
opposed to the two kinds of valid knowledge (pramana) - direct 
(pratyaksa) and indirect (paroksa). The wisdom propounded by 
others, not being qualified by the word ‘syat’, is fallacious as it is 
opposed to both, the direct as well as the indirect knowledge. 
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Realities of bondage and liberation, causes of these, attributes of 
the soul that is bound with karmas and the soul that is liberated, can 
only be incontrovertibly explained with the help of the doctrine of 
conditional predications (syadvada), certainly not by absolutistic 
views. 

Syadvada and kevalajndna are the foundational facts of 
knowledge. The difference between the two is that kevalajndna is the 
complete and all-embracing knowledge of reality while syadvada is the 
conditional predication of the individual propositions of the 
knowledge obtained in kevalajndna. Kevalajndna is the direct 
experience and syadvada is its indirect expression. All scriptural- 
knowledge (srutajnana), thus, is syadvada. 

Acarya Samantabhadra’ s Aptamlmamsa: 

II ( ) 

Syadvada, the doctrine of conditional predications, and 
kevalajndna, omniscience, are both illuminators of the 
substances of reality. The difference between the two is that 
while kevalajndna illumines directly, syadvada illumines 
indirectly. Anything which is not illuminated or expressed by the 
two is not a substance of reality and hence a non-substance 
(avastu). 

Acarya Amrtcandra, in Purusarthasiddhyupaya, has termed the 
doctrine of non-absolutism (anekantavada) as the root of the Jaina 
Scripture. Without a clear understanding of this gem of Jainism, men 
of this world are like the blind men of the parable (of six blind men and 
the elephant); they insist on their partial knowledge being accepted as 
the whole truth: 

qrtTPTTpRJ pH PM I ciJ ( 

fgftelWT II ( ^ ) 

I bow to anekanta (the doctrine of manifold points of view - 
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relative pluralism), the root of unmatched Jaina Scripture, that 
reconciles the partial viewpoints of men, born blind, about the 
elephant, and which removes all contradictions about the nature 
of substances by apprehending reality through multiplicity of 
viewpoints. 


Pramana and nay a 

Acarya Samantabhadra’ s Aptamimamsa: 

TTt^jTR y H I u | % •tHinrHcJhl'H'IH ' 

fFTT-mfo ^ II ( ) 

O Lord ! As per your teaching, that by which substances (souls 
and non-souls) are rightly known, or knowledge alone, is 
pramana {lit. the method of knowledge) . Pramana is of two 
kinds: first, direct (pratyaksa) - omniscience (kevalajnana) - 
which knows the whole range of objects of knowledge 
simultaneously, without gradation - akramabhavl, and second, 
indirect ( paroksa ), which knows the objects of knowledge 
partially and in succession - kramabhavl. Knowledge in 
succession features the doctrine of conditional predications - 
syadvada, and ascertainment, without contradiction, of one 
particular state or mode of the object, called naya. 

The ordinary human being cannot rise above the limitations of his 
senses; his apprehension of reality is partial and it is valid only from a 
particular viewpoint. This leads to the nayavada of the Jainas. When 
ordinary human knowledge is partial, a new method of stating our 
approach to the complex reality had to be devised, and that is 
syadvada, the doctrine of conditional predications. Thus the doctrine 
is the direct result of the strong awareness of the complexity of the 
object of knowledge and the limitations of human apprehension and 
expression. Pramana is the comprehensive view; naya is the partial 
view. 
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As regard the fruit of pramana, there is satisfaction in the 
attainment of knowledge. The soul, whose knowledge-nature is 
clouded by the foreign matter of karmas, finds satisfaction in 
determining the nature of substances with the help of the senses. That 
is spoken of as the fruit of knowledge (or of pramana). Or the 
attainment of equanimity ( upeksa) and the destruction of ignorance 
(ajnana) may be considered the fruit. Equanimity is freedom from 
attachment and aversion. Also, on the destruction of darkness, that is 
ignorance, the self attains the power of discrimination between what 
needs to be accepted and rejected. 

Acarya Samantabhadra’ s Aptamlmamsa: 

srif TTcJTsff I 

3Tf^S^EWRT^T yiMMHl' II ( ^ ) 

Each individual attribute ( dharma ) of an entity ( dharmi ), 
having innumerable attributes, carries with it a particular 
meaning. When one attribute is treated as the primary 
attribute, the other attributes stay in the background as the 
secondary attributes. 

Objects possess innumerable attributes and may be conceived 
from as many points of view; i.e., objects truly are subject to all-sided 
knowledge (possible only in omniscience). What is not composed of 
innumerable attributes, in the sphere of the three times, is also not 
existent, like a sky-flower. To comprehend the object from one 
particular standpoint is the scope of naya (the one-sided method of 
comprehension). Naya comprehends one specific attribute of the 
object but pramana - valid knowledge - comprehends the object in its 
fullness. Pramana does not make a distinction between the substance 
and its attributes but grasps the object in its entirety. But naya looks at 
the object from a particular point of view and puts emphasis on a 
particular aspect of the object. Both pramana and naya are forms of 
knowledge; pramana is sakaladesa - comprehensive and absolute, and 
naya is vikaladesa - partial and relative. A naya looks at the object 


(XVIII) 


Preface 


from a particular point of view and presents the picture of it in relation 
to that view; the awareness of other aspects is in the background and 
not ignored. 

A synthesis of different viewpoints is achieved by the doctrine of 
conditional predications (syadvada) wherein every viewpoint is able to 
retain its relative importance. Conditional affirmative predication 
(vidhi) and conditional negative predication (nisedha) together 
constitute valid knowledge (pramana). The speaker at any moment 
considers one particular attribute, the primary attribute, but does not 
deny the existence of other attributes, the secondary attributes. 
Partial knowledge from a particular point of view, under 
consideration, is the object of nay a and it helps in accuracy of 
expression through illustration (drstanta). A nay a deals only with the 
particular point in view of the speaker and does not deny the 
remaining points of view, not under consideration at that time. 
Pramana is the source or origin of naya. It has been said in the 
Scripture, “On the acquisition of knowledge of a substance derived 
from pramana, ascertaining its one particular state or mode is naya.” 

A naya is neither pramana nor apramana (not pramana). It is a 
part of pramana. A drop of water of the ocean can neither be 
considered the ocean nor the non-ocean; it is a part of the ocean. 
Similarly, a soldier is neither an army nor a non-army; he is a part of 
the army. The same argument goes with naya. A naya is a partial 
presentation of the nature of the object while pramana is 
comprehensive in its presentation. A naya does neither give false 
knowledge nor deny the existence of other aspects of knowledge. 
There are as many naya as there are points of view. 

Acarya Samantabhadra’s Svayambhustotra: 



rT Tier TTtcT fciqdHI % WMtlMehlO.UI: || 

( ) 

O Unblemished Lord Vimalanatha! Those who hold the one- 
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sided, standalone points of view such as describing a substance 
absolutely permanent (nitya) or transient (ksanika), harm 
themselves and others, but, as you had proclaimed, when the 
assertions are understood to have been made only from certain 
standpoints, these reveal the true nature of the substance, and, 
therefore, benefit self as well as others. 

A substance (dravya) is an inseparable consolidation of attributes 
expressed through all one-sided but relative comprehensions (naya) 
and their subdivisions (upanaya) pertaining to the three times (the 
past, the present, and the future). It is one with respect to the 
dravyarthika naya and many with respect to the paryayarthika naya. 
That which has substance (dravya) as the object is the standpoint of 
substance - dravyarthika naya. Paryaya means particular, an 
exception or exclusion. That which has mode (paryaya) as the object is 
the standpoint of mode - paryayarthika naya. Whatever condition or 
form a substance takes, that condition or form is called a mode. Modes 
partake of the nature of substance, and are not found without the 
substance. 

Jaina spiritual literature provides another broad classification of 
standpoints (naya): the transcendental point of view (niscaya naya) 
and the empirical point of view ( vyavahdra naya). 

Niscaya naya - the transcendental point of view: It represents 
the true and complete point of view. There is no distinction between 
the substance (dravya) and its qualities (guna) and there is no 
figurative (upacarita) suggestion in the statement. The soul is one 
with all the wealth of its attributes. 

Transcendental point of view (niscaya naya) has two main 
subdivisions: 

a) suddha niscaya naya: It holds the self in its pure and 
unconditioned state (the nirupadhi state) that has no associated 
karmic contamination. Disentangled from all its material 
environment and limitations, the self radiates in its pristine glory 
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through its wealth of infinite qualities. Pure and unalloyed 
expression of the nature of the self is the topic of suddha niscaya 
nay a -e.g., “Omniscience (kevalajhana) is the soul.” 
b) asuddha niscaya naya: This naya contemplates the self as 
caught in meshes of material environment (the sopadhi state). 
The presence of karmic contamination makes it impure or 
asuddha. Its intrinsic glory is dimmed but still it is viewed as a 
whole with its complete nature as expressed in its attributes 
though somewhat warped by alien influences - e.g., “Sensory 
knowledge etc. (matijnanadi) is the soul,” and “Attachment etc. 
( ragadi) is the soul. ” 

Vyavahara naya - the empirical point of view: The empirical 
point of view (vyavahara naya) makes distinction between the 
substance (dravya) and its qualities (guna) and there may be 
figurative (upacarita) suggestion in the statement. The term 
vyavahara implies analysis of the substance (dravya) with 
differentiation of its attributes (guna) from the underlying substance. 
The complex nature of the self is analyzed with respect to its diverse 
qualities, and attention is directed to any particular attribute that 
may be of current interest. 

Empirical point of view (vyavahara naya), too, has two main 
subdivisions: 

a) sadbhuta vyavahara naya: The term sadbhuta implies the 
intrinsic nature of the thing. Though essentially inseparable, this 
naya makes distinction between the substance (dravya) and its 
subdivisions like qualities (guna), modes (paryaya), nature 
(svabhava) and agent (karaka). This naya envisages distinction in 
an indivisible whole. 

Sadbhuta vyavahara naya has two subcategories: 

a-1) anupacarita sadbhuta vyavahara naya: This naya 
holds the self in its pure and uncontaminated state ( nirupadhi 
state) but makes distinction between the substance (dravya) 
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and its attribute (guna) - e.g., “Omniscience (kevalajhana) is 
the attribute of the soul,” and “Right faith, knowledge and 
conduct constitute the path to liberation.” 
a-2) upacarita sadbhuta vyavahara naya: This naya 
holds the self as caught in the meshes of material environment 
(sopadhi state) and makes distinction between the substance 
(dravya) and its attribute (guna) - e.g., “Sensory knowledge 
0 matijnana) is the attribute of the soul. ” 

b) asadbhuta vyavahara naya: The term asadbhuta implies 
importation of alien substance or its qualities into the substance 
under consideration or its qualities. In essence, asadbhuta 
vyavahara naya envisages oneness in essentially distinct 
substances. The expression under this naya is figurative - e.g., an 
‘earthen-pot’ is conventionally termed as a 'ghee- pot’ due to its 
usage. 

Asadbhuta vyavahara naya, too, has two subcategories: 

b-1) anupacarita asadbhuta vyavahara naya: This naya 
makes no distinction between two substances that stay 
together and appear to be indistinct. Anupacarita has no 
metaphorical or figurative implication. For example, the 
statement, “This body is mine,” is sanctioned by the intimate 
interrelation that exists between the soul and the body. 
Another example of this naya is, “Soul is the cause of material 
karmas (dravya-karma ) .” 

b-2) upacarita asadbhuta vyavahara naya: Upacarita is 
usage sanctified by convention but has no intrinsic 
justification. Here the alien thing with which the self is 
identified lacks intimate relation that exists between the soul 
and the body - e.g., “My ornament.” Only in a figurative sense 
can one call ornament as one’s own or certain individuals, son 
or wife, as one’s own. Identification of the self with other 
things is a figurative and transferred predication or upacarita 
asadbhuta vyavahara naya. 
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Though the transcendental point of view (niscaya nay a) and the 
empirical point of view (vyavahara naya) differ in their application 
and suitability, both are important to arrive at the Truth. The former 
is real, independent, and focuses on the whole of substance. The latter 
is an imitation, dependent, and focuses on the division of substance. 
The pure, transcendental point of view (niscaya naya) expounded by 
those who have actually realized the Truth about the nature of 
substances is certainly worth knowing. For those souls who are in 
their impure state (like the householder engaged in virtuous activity) 
the empirical point of view (vyavahara naya) is recommended. The 
beginner is first trained through the empirical point of view 
(vyavahara naya). Just as it is not possible to explain something to a 
non-Aryan except in his own non-Aryan language, in the same way, it 
is not possible to preach spiritualism without the help of empirical 
point of view (vyavahara naya). However, the discourse is of no use if 
the learner knows only the empirical point of view (vyavahara naya)-, 
the transcendental point of view (niscaya naya) must never be lost 
sight of. Just like for a man who has not known a lion, a cat symbolizes 
the lion, in the same way, a man not aware of the transcendental point 
of view (niscaya naya) wrongly assumes the empirical point of view 
(vyavahara naya) as the Truth. The learner who after understanding 
true nature of substances from both the transcendental as well as the 
empirical points of view gets unbiased towards any of these gets the 
full benefit of the teachings. 

Acarya Amrtcandra, in Purusarthasiddhyupaya, expressed 
beautifully the indespensability of both points of view - niscaya and 
vyavahara - to arrive at the Truth: 

Uc&dlcbt^dl THSTTRTf c|4ddT^riH}u| I 

3RFT ^RrfrT ^4141^4-^ c| W II ( ^ ) 

Like a milkmaid who, while churning (to produce butter), pulls 
one end of the rope while loosening the other, the Jaina 
philosophy, using dual means - the pure, transcendental point of 
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view (niscaya nay a), and the empirical point of view (vyavahara 
naya) - deals with the nature of substances, and succeeds in 
arriving at the Truth. 


Dravya, guna and parydya 

Acarya Kundakunda’ s Pravacanasara: 

31 L| -H Id U| ix| | < cd y cj -H U s| 4. I 

rT^ocffrT^EffrT II ( ) 

That which does not leave its own nature (of existence - sat), 
characterized by origination ( utpada ), destruction (vyaya) and 
permanence (dhrauvya), and endowed with modes (parydya) and 
qualities (guna), is a substance (dravya). 

Acarya Umasvami’s Tattvarthasutra: 

That which has qualities and modes is a substance. 

5^TT9RT PbjuU W: II ( q-X? ) 

Those that have substance (dravya) as their substratum and are 
not themselves the substratum of other qualities are qualities 
(guna). 

That in which qualities (guna) and modes (parydya) exist is a 
substance (dravya). What are qualities and what are modes? Those 
characteristics which exhibit association (anvaya) with the substance 
are qualities. Those characteristics which exhibit distinction or 
exclusion (vyatireka) - logical discontinuity, “when the pot is not, the 
clay is,” - are modes. A substance possesses both. That which makes 
distinction between one substance and another is called a quality, and 
the particular state of a substance is called a mode. The substance 
(dravya) is inseparable (residing in same substratum - ayutasiddha) 
from its qualities, and permanent ( nitya). 
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That which distinguishes one substance from all others is its 
distinctive quality. Only the presence of this quality makes it a 
substance. If such distinctive characteristics were not present, it 
would lead to intermixture or confusion of substances. For instance, 
souls are distinguished from matter by the presence of qualities such 
as knowledge. Matter is distinguished from souls by the presence of 
form (colour) etc. Without such distinguishing characteristics, there 
can be no distinction between souls and matter. Therefore, from the 
general point of view, knowledge etc. are qualities always associated 
with the soul, and form etc. are qualities always associated with the 
matter. For instance, in living beings, these qualities are knowledge of 
pitcher, knowledge of cloth, anger, pride, etc., and in matter these 
qualities are intense or mild odour, colour, etc. Knowledge is a quality 
(guna) of jlva substance ( dravya ) but it is subject to change; for 
example, it can change from sensory knowledge to scriptural 
knowledge. Such changes are modes (paryaya) of the quality (guna) 
called knowledge. The collection or aggregate of qualities and modes, 
which somehow is considered different from these, is called a 
substance. If the aggregate were completely the same, it would 
negative both substance and qualities. 

From the point of view of designation (samjna) etc., qualities are 
different from the substance. Yet, from another point of view, qualities 
are not different from the substance as they partake of the nature of 
substance and are not found without substance. Whatever condition 
or form a substance, such as the medium of motion, takes that 
condition or form is called its modification (parinama). It is of two 
kinds, without a beginning and with a beginning. 

Substance ( dravya ) forms the substratum of qualities (guna) and 
modes (paryaya). Substance (dravya) and its qualities (guna) are 
inseparable and yet the substance is not the same as its qualities nor 
the qualities same as the substance, though the substance manifests 
its nature through qualities. Substance without qualities and qualities 
dissociated from the underlying substance would all be meaningless 
abstractions. Hence, in the world of reality, there can be no existence 


(XXV) 


Samadhitantram 


of either dravya or guna independent of each other. 

Qualities (guna) remain permanently in the substance (dravya) 
while modes (paryaya) change. 

General (samanya) and specific (visesa) qualities (guna): All 

objects have two kinds of qualities (guna) - the general (samanya), and 
the specific (visesa). The general qualities express the genus ( jdti ) or 
the general attributes, and the specific qualities describe the 
constantly changing conditions or modes. Consciousness (cetana) is a 
specific (visesa) attribute of the soul when viewed in reference to non- 
souls but a general (samanya) attribute when viewed in reference to 
other souls. In a hundred pitchers, the general quality is their jar-ness, 
and the specific quality is their individual size, shape or mark. 
Thousands of trees in a forest have tree-ness (vrksatva) as the general 
(samanya) attribute but each tree has specific (visesa) attributes, 
distinguishing these as neem tree, oak tree or palm tree. 

Acarya Samantabhadra’s Svayambhustotra: 

I 

rT^ hUlWJcbvdd: II ( ^ ) 

Just as the two mutually supportive causes, the substantial 
cause (upadana karana) and the instrumental cause (nimitta 
karana), result in the accomplishment of the desired objective, 
in the same way, your doctrine that postulates two kinds of 
attributes in a substance, general (samanya) and specific 
(visesa), and ascertains its particular characteristic (nay a) 
depending on what is kept as the primary consideration for the 
moment while keeping the other attributes in the background, 
not negating their existence in any way, accomplishes the 
desired objective. 

When our expression makes the general (samanya) aspect as its 
subject, the specific (visesa) aspect becomes secondary and when the 
expression makes the specific aspect as its subject, the general aspect 
becomes secondary; this is achieved by using the word ‘syat’ in 
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expression. 

Acarya Mailladhavala’s Nayacakko: 

3 Tfr«rrf ^rf ^TrT WTTT I 

tw ^dfuid/ WUpf fcRinitf II (^) 

These ten qualities: existence ( astitva ), activity or arthakriyd 
(vastutva), power of changing modes (dravyatva), power of being 
known (prameyatva), power of maintaining distinction with all 
other substances (agurulaghutva), having space-points 
(pradesavattva), consciousness (cetanatva), lifelessness 
(acetanatva), corporealness - having a form (murtatva), and 
incorporealness - without having a form ( amurtatva ) are general 
(samanya) qualities of substances. 

01101" cl-H 0 1 ^pT •hItI <c\cK'H ST MU'H I M 0 1 Fcjcfl I 
cidiuiJii^ui^h-Hhh-H" ^ xX II (^3) 

These sixteen qualities: knowledge (jndna), perception 
(darsana), happiness (sukha), strength (vlrya), colouration 
(rupa), taste (rasa), smell (gandha), touch (sparsa), assistance in 
motion (gatihetutva), assistance in rest (sthitihetutva), 
assistance in continuity of being through gradual changes 
(vartanahetutva), assistance in providing accommodation 
(avagahanahetutva), corporealness - having a form (murtatva), 
incorporealness - without having a form (amurtatva), 
consciousness (cetanatva), lifelessness (acetanatva) are specific 
(visesa) qualities of substances. 

Every substance (dravya) has eight general (samanya) qualities; 
jlva dravya does not have qualities of lifelessness (acetanatva) and 
corporealness - having a form (murtatva) out of the ten mentioned 
above. Six specific (visesa) qualities are present in jlva dravya - 
knowledge (jndna), perception (darsana), happiness (sukha), strength 
(vlrya), incorporealness - without having a form (amurtatva), and 
consciousness (cetanatva). Matter (pudgala) has six specific (visesa) 
qualities: colouration (rupa), taste (rasa), smell (gandha), touch 
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(sparsa), corporealness - having a form ( murtatva ), and lifelessness 


(acetanatva). Dharma dravya has three specific (visesa) qualities: 


assistance in motion (gatihetutva), incorporealness - without having a 
form ( amurtatva ), and lifelessness (acetanatva). Adharma dravya has 
three specific (visesa) qualities: assistance in rest (sthitihetutva), 
incorporealness - without having a form (amurtatva), and lifelessness 


(acetanatva). Akasa dravya has three specific (visesa) qualities: 


assistance in providing accommodation (avagahanahetutva), 
incorporealness - without having a form (amurtatva), and lifelessness 
(acetanatva). Kola dravya has three specific (visesa) qualities: 
assistance in continuity of being through gradual changes 
(vartanahetutva), incorporealness - without having a form 
( amurtatva), and lifelessness ( acetanatva). 

Utpada, vyaya and dhrauvya 

Substance (dravya) is endowed with origination (utpada), destruction 
(vyaya) and permanence (dhrauvya), without leaving its essential 
character of existence (being or sat). Origination, destruction and 
permanence are simultaneous and interdependent and are not 
possible without the substance. Origination of new mode cannot take 
place without destruction of old mode, old mode cannot get destroyed 
without origination of new mode, origination and destruction cannot 
take place in the absence of permanence, and permanence is not 
possible without origination and destruction. 

Acdrya Samantabhadra’ sAptamimarhsa: 

ydAlilcH'lfcjUlfsff I 



(When a diadem is produced out of a gold jar -) The one desirous 
of the gold jar gets to grief on its destruction; the one desirous of 
the gold diadem gets to happiness on its origination; and the one 
desirous of gold remains indifferent, as gold remains integral to 
both - the jar as well as the diadem. This also establishes the 
fact that different characters of existence (origination, 
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destruction and permanence) are the causes of different 
responses. 

Soul is a substance (dravya). Manifestation of its consciousness 
(cetana) is its quality (guna) and its modes (paryaya) are worldly states 
- human, sub-human (plants and animals), infernal and celestial - 
before it may finally get to the state of liberation. Qualities (guna) 
reside permanently in the substance but the modes (paryaya) keep on 
changing. These three - origination (utpada), destruction (vyaya) and 
permanence (dhrauvya) - take place in modes (paryaya)-, modes 
(paryaya), as a rule, dwell in substance (dravya), and, therefore, the 
three constitute the substance (dravya). 

Acarya Kundakunda’ s Pravacanasdra: 

^uuqfc^ofq'h-'ll fci^cl M^l^l I 

^ocf % ITfa TO fcffe TTocT II (^-<0 

Origination (utpada), permanence (dhrauvya) and destruction 
(vyaya) take place in modes (paryaya)-, modes are possible only in 
substance (dravya), and, therefore, substance (dravya) forms the 
base for all of these. 

Although modes (paryaya) of a substance (dravya) undergo change 
in the form of origination (utpada) and destruction (vyaya), the 
substance (dravya) itself does not give up its essential characteristic of 
existence (being or sat). There is no origination (utpada) and 
destruction (vyaya) of the substance (dravya) itself. As an illustration, 
the seed (bija ), the sprout (ahkura), and the tree-ness (vrksatva) are 
parts (ansa) of the whole (ansi), that is, the tree (vrksa). These three 
parts (ansa) are subject to origination (utpada), destruction (vyaya) 
and permanence (dhrauvya) - destruction of the seed entails 
origination of the sprout while tree-ness remains permanent. In other 
words, origination (utpada), destruction (vyaya) and permanence 
(dhrauvya) are the three parts (ansa) pertaining to the modes 
(paryaya) of the whole (ansi), that is, the substance (dravya). If it be 
imagined that origination (utpada), destruction (vyaya) and 
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permanence (dhrauvya) take place in the substance (dravya) itself 
then everything gets shattered. If destruction (vyaya) is imagined to 
take place in the substance (dravya), the substance - existence or sat - 
vanishes. If origination (utpada) is imagined to take place in the 
substance (dravya), there will be creation of infinite substances from 
nowhere - creation of asat. If permanence (dhrauvya) is imagined to 
take place in the substance (dravya), there can be no modes (paryaya) 
and without existence of successive modes the substance itself cannot 
exist. Therefore, origination (utpada), destruction (vyaya) and 
permanence (dhrauvya) are dependent on modes (paryaya), not on 
substance (dravya). Modes (paryaya) witness origination ( utpada) and 
destruction (vyaya); also permanence (dhrauvya) with respect to 
substance. Modes (paryaya) are not aloof; these are parts of substance 
(dravya). There can certainly be no origination (utpada), destruction 
( vyaya) and permanence ( dhrauvya) in a fictional entity like the ‘horns 
of a hare’ (kharavisdna) . To the uninitiated, above statements may 
sound confounding but one needs to appreciate that different points of 
view make the bases of these statements. 

Acarya Pujyapada - 
Master Composer of the Jaina Doctrine 

Acarya Pujyapada’ s compositions have been enlightening, since last 
fifteen centuries, learned ascetics, scholars and the laity, on complex 
issues including the reality of substances and the path to liberation. 
He wrote in Sanskrit, in prose as well as verse forms. Over time, the 
language of his compositions may have lost its mass appeal but the 
subject matter continues to remain utterly relevant. His expositions 
reflect a divine understanding of the spiritual subjects and of the 
objects that are beyond sense-perception. Unmatched brilliance and 
lucidity mark his writings. 

Three other names of Acarya Pujyapada find mention in Jaina 
literature: Deva, Devanandi, and Jinendrabuddhi. 
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Acarya Pujyapada was a Digambara ascetic of a high order, 
abounding in faith, knowledge, and conduct, the cornerstones of the 
path leading to liberation. He was a master grammarian and an 
authority on secular subjects including linguistics, poetics and 
Ayurveda. 

Acarya Pujyapada was born in a Brahmin family of Karnataka. His 
parents were Madhavabhatta and Sridevl. Kanakagiri, a Jaina 
heritage centre situated at a distance of about 50 km from Mysore, 
Karnataka, was his abode. He lived around 5th century CE. He was a 
renowned Preceptor of the Nandi Sangha, a part of the lineage of 
Acarya Kundakunda (circa 1st century BCE to 1st century CE). 

His writings reveal both the transcendental and the empirical 
points of view, and are helpful to the ascetics as well as the laity. He has 
expounded on the writings of Acarya Kundakunda and Acarya 
Umasvami (alias Acarya Umaswati). Deep influence of Acarya 
Samantabhadra is conspicuous in his works. 

That Acarya Pujyapada was held in great esteem by the 
subsequent Jaina pontiffs is evident from the following two excerpts 
from the writings of learned Jaina Acaryas : 

Acarya Jinasena in Adipurana: 

cbcfHl' ’TJ cHHlFf I 

C| I S-H vl WR-I fftsf ciTvijt-u-IH II ( ) 

How can one portray Acarya Devanandi (alias Acarya 

Pujyapada) who is like a ford-maker ( Tirthahkara , the ‘World 

Teacher’) among the poets and whose sacred articulation 

removes the faults of verbal expression of the scholars? 

Acarya Subhacandra in J ndndrnavah : 

3Wlch4Pd^TST: cbHciicbJ^-HllA-'WT I 

We make obeisance to Acarya Devanandi (alias Acarya 

Pujyapada) whose expressions wash away all dirt due to the 
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activities of the body, the speech, and the mind. 

It is mentioned in Jaina inscriptions and literature that Acarya 
Pujyapada had the supernatural power to visit the Videha kshetra to 
make obeisance to the Tirthahkara Lord Seemandharasvami. It is 
believed that on account of his vast scholarship and deep renunciation, 
his feet were worshipped by the devas and, therefore, the name 
Pujyapada. The sacred water that anointed his feet could transform 
iron into gold. He used to visit holy places in celestial carriages and 
during one such occasion he lost his eyesight. He then composed 
Santyastaka and regained his sight. But after this incident, he took to 
samadhi and courted voluntary, pious and passionless death by 
relinquishing his body. 

Acarya Pujyapada composed several important Jaina texts: 

Jainendra Vyakarana - a comprehensive work on Sanskrit 
grammar, considered to be an essential reading for the student 
of Jaina literature. 

Sarvarthasiddhi - an authoritative commentary on Tattvartha- 
sutra by Acarya Umasvami, a compendium of Jaina 
metaphysics and cosmology. 

Samadhitantram (also known as Samadhisataka ) - a spiritual 
work consisting of 105 verses outlining the path to liberation 
for an inspired soul. 

Living beings have three kinds of soul - the extroverted-soul 
(hahiratma), the introverted-soul (antaratma), and the pure- 
soul (paramdtma). The one who mistakes the body and the like 
for the soul is the extroverted-soul (hahiratma ). The 
extroverted-soul spends his entire life in delusion and suffers 
throughout. The one who entertains no delusion about psychic 
dispositions - imperfections like attachment and aversion, and 
soul-nature - is the introverted-soul (antaratma). The 
knowledgeable introverted-soul (antaratma) disconnects the 
body, including the senses, from the soul. The one who is 
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utterly pure and rid of all karmic dirt is the pure-soul 
(paramatma). Samadhitantram expounds the method of 
realizing the pure-soul (paramatma), the light of supreme 
knowledge, and infinite bliss. Realization of the pure-soul is 
contingent upon discriminatory knowledge of the soul and the 
non-soul, and meditating incessantly on the pure-soul, 
rejecting everything that is non-soul. Samadhitantram 
answers the vexed question, ‘Who am I?’ in forceful and 
outrightly logical manner, in plain words. No one, the ascetic 
or the householder, can afford not to realize the Truth 
contained in the treatise, comprehend it through and through, 
and change his conduct accordingly. 

Istopadesa - a concise work of 51 didactic verses leading the 
reader from the empirical to the transcendental, from the 
mundane to the sublime, through an experiential process of 
self-realization, rather than through a metaphysical study of 
the soul-nature. Istopadesa unambiguously establishes the 
glory of the Self. It is an essential reading for the ascetic. The 
householder too who ventures to study it stands to benefit 
much as the work establishes the futility of worldly objects 
and pursuits, and strengthens right faith, the basis for all that 
is good and virtuous. 

Dasabhakti - a collection of the adoration of the essentials that 
help the soul in acquiring merit. The essentials include the 
Supreme Beings, the Scripture, the Perfect Conduct, and the 
sacred places like the Nandisvara Dvipa. 

Some other works, including Santyastaka (hymn in praise of Lord 
Santinatha), Sarasamgraha, Cikitsasastra and Jaindbhiseka, are also 
believed to have been authored by Acarya Pujyapada. 

Lucid style, precise expression and masterly exposition of the 
subject accord all his compositions highly revered place in Jaina 
literature. What Acarya Pujyapada has expounded is the word of the 
Omniscient Lord; his compositions are the never-setting sun that will 
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continue to illumine the ten directions for eternity. 

My introverted-soul makes obeisance humble at the holy feet of 
Acarya Pujyapada, whose pure soul mastered the ocean that is the 
Scripture. 


Acarya Vidyananda - 
On Path to Attaining the Pure-soul 




>> 


.a 
u 
K 

Surendra Upadhye (b. 22 April 1925, in Shedbal, Karnataka), at the 
young age of twenty, embarked on the virtuous path of Jaina 
asceticism by embracing the eleventh and the last stage - the uddista 
tyaga pratima - in the householder’s path and became a ksullaka on 15 
April 1945, to be known henceforth as ksullaka Parsvaklrti varnl. He 
was inducted on to this pious course by Acarya Mahavirkirti in 
Tamadaddi, Karnataka. A ksullaka renounces all that the world calls 
its own and, like a Digambara muni, keeps only a small whisk of the 
softest peacock feathers with which to remove insects from the person 
and books without causing them injury, a small bowl for water, and a 
few books on religion. He wears a loincloth (langoti) and a wrapper 
cloth. As regards food, the ksullaka eats only once a day in the morning 
hours. He sits down while eating and eats only what he gets from one 
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household without asking or beckoning for food. While calling for food 
he only wishes the inmates dharma-labha - ‘May you obtain spiritual 
merit.’ 

Ksullaka Parsvaklrti varni realized early that the soul, from the 
standpoint of its substance, is eternal, and only its form, in terms of 
the body or encasement that it is associated with, is subject to change. 
Supreme and everlasting state of knowledge, faith, bliss and power is 
our destination. Who in his senses would opt for this short life as a 
human being withered away in just acquiring, and then indulging in, 
the objects of sense-pleasures? It makes great sense to lead a 
seemingly difficult life of observing vows and austerities during one’s 
incarnation as a human being. 

Not content with the observance of partial vows of a ksullaka, and 
realizing the necessity of a more rigorous life of self-denial and 
austerities in his spiritual advancement, ksullaka Parsvaklrti varni 
took to the arduous path of Jaina asceticism (muni diksa) on 25 July 
1963, in Delhi, when he was christened Muni Vidyananda by his 
Preceptor Acarya Deshabhushana. He was now free from all vestiges 
of clothes. The only physical objects he kept with him were a feather- 
whisk (picchi), implement of compassion, a water-pot (kamandalu), 
implement of purity, and scriptural treatise (sastra), implement of 
knowledge. He accepted pure food free from forty-six faults (dosa), 
thirty-two obstructions (antaraya), and fourteen contaminations 
(maladosa), as far as it was possible in the present era. He discarded 
not only all external encumbrances, but also as much of the internal 
encumbrances as he could. He exerted himself to the observance of 
perfect vows, complete renunciation, and control of his mind, speech 
and body. And this he did most willingly and cheerfully as it was the 
only means of acquisition of that joyous feeling of self-elevation that is 
dear to the heart of every aspirant on path to liberation. He followed 
religiously the twenty-eight primary attributes of a Digambara ascetic 
comprising five supreme vows (mahavrata), five regulations (samiti), 
five-fold control of the senses (pancendriya nirodha), six essential 
duties (sadavasyaka), and seven rules or restrictions (niyama) which 
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comprise not taking bath, sleeping on the ground, renouncing clothes, 
plucking hair on the head and the face by hand, taking food only once 
in a day, not cleansing the teeth, and taking food in a steady, standing 
posture. 

The Three Jewels (ratnatraya) of right faith, right knowledge and 
right conduct became his prized possessions. He studied incessantly 
the Holy Scripture - sure means for control of wandering of the mind 
and the senses. Acarya Deshabhushana conferred on him the title of 
Upadhyaya (Preceptor) on 17 November 1974, in Delhi. 

Upadhyaya Vidyananda took further strides in observance of faith, 
knowledge, conduct and austerities. He had unwavering faith that the 
pure Self was the only object belonging to the self and all other objects, 
including the karmic matter (dravyakarma and nokarma), were alien. 
He reckoned that the pure Self had no delusion (moha), and was 
distinct from attachment (raga) and aversion (dvesa). He cheerfully 
undertook penances with due control of the senses. He carried out all 
observances with full vigour and intensity, without concealing his true 
strength. On 28 June 1987, in Delhi, the four-fold congregation of the 
Jainas, under the direction of Acarya Deshabhushana, conferred the 
title of Acarya (Chief Preceptor) on him. Endowed with great wisdom 
and experience about the conditions of existence on land, Acarya 
Vidyananda became an ideal guru to lead his congregation in all 
respects, including prescription of proper penances for transgressions 
by disciples and followers. 

By this time, he had mastered the nature and causes of all karmas 
that result into merit and demerit. He fully assimilated the knowledge 
contained in Acarya Kundkund’s Samayasara, his favourite 
Scripture. He undertook the task of guiding bhavya jivas, ascetics and 
laymen, on to the path to liberation. He keenly propagated, for the 
benefit of all, the teachings of Lord Jina. 

Acarya Vidyananda observes immaculately both the internal as 
well as the external austerities. With the shield of fortitude, he lets his 
naked body endure afflictions of extreme weather. Reflecting always 
on the transient nature of life, like that of the evening cloud, he treads 
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firmly on the path to liberation. Having long ago renounced his 
worldly family and home, and realizing that the world is a storehouse 
of sufferings, he derives extreme contentment in treading the path 
shown by Lord Jina. Thinking always that there is no regime better 
than that expounded by Lord Jina, he dedicates himself firmly to the 
service of no one else but Lord Jina. He has no attachment to sense 
pleasures, to karmas, or even to his body. He has no aversion towards 
the objects of environment. He has won over desires with contentment 
and restraint, negligence or inadvertence with study and meditation, 
and anger with composure and compassion. Having no conflict or 
disagreement with any living being, human or plants and animals, he 
showers his blessings on all, as a mother blesses her child. He exerts, 
with extreme care, to save from injury the mobile (1 trasa) as well as the 
immobile (sthavara) beings. He has fully grasped all realities including 
the soul and the non-soul, and his eyes are bright with the light of 
knowledge. In order to maintain steadiness of his body he accepts food 
that is pure, simple and free from faults. 

Although his body has weakened and frame shrunk due to severe 
austerities and age, his determination to conform to the rigors of 
meditation has not dimmed. His frail body exhibits rare glow and 
piousness, just as gold gets to brightness and preciousness on being 
severely heated. 

Having assimilated the ocean of profound knowledge contained in 
the Holy Scripture, he is today a living institution of learning. 

This year (2017) Acarya Vidyananda has entered the seventy-third 
year of initiation (diksa) as a ksullaka and fifty-fifth year of initiation 
as a Digambara muni . We are truly blessed to have such a pious soul in 
our midst. Only the darsana of his pious frame is capable of cutting the 
shackles of karmic bonds that have constrained us since long. 

Turning his soul inwards and avoiding all outward concerns, 
Acarya Vidyananda has established himself firmly in own nature. 
Engaged incessantly in Self-realization, he has no time or inclination 
to interact with external environment. External objects generally 
remain unnoticed by him, as he pays no attention to these. His 
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interaction with people is minimal and without passion. For the few 
people he has to interact with occasionally, he engenders no lasting 
emotions of attachment or aversion. A yogi of few words, he chooses 
words that are sweet, positive and helpful. As soon as his interaction 
with outside world is over, he presents himself again to the service of 
the pure Self. I bow to him with extreme devotion. 

Your adoration has purified my speech, your contemplation has 
purified my mind, and bowing to you has purified my body. You have 
made me realize that I need to attend only to my soul, and to no one 
else. 


Gratitude 

Among all publications on the holy text Samadhitantram, by Acarya 
Pujyapada that I could lay my hands on, I found the one by Pandit 
Jugalkishore Mukhtar the most authentic. Hindi meaning of the 
verses given therein is precise translation of the original work in 
Sanskrit by Acarya Prabhacandra. I have almost unhesitatingly 
excerpted the Hindi meaning of the verses from this publication. 

Author of several books on Jainism and distinguished scholar Prof. 
(Dr.) Veer Sagar Jain, Head, Department of Jaina Philosophy (Jaina 
Darsana), Shri Lai Bahadur Shastri Rashtriya Sanskrit Vidyapeetha 
(Deemed University), New Delhi, has willingly, joyfully and swiftly 
proofread the non-English portion of this work. His deep knowledge of 
the language as well as the subject matter has led to the removal of 
many flaws and infelicities attributable to my inadequacy and 
inadvertence. My utmost gratitude for his contribution. 

August 2017 Vijay K. Jain 

Dehradun, India 
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Acarya Pujyapada’s 

Samadhitahtram - 
Supreme Meditation 

3TTSrnf WfR fcPfSTrT 

WfeT^fT 


r> 




Acarya Kundakunda’s Rayanasara: 

3^Ajuii}ci ^nrrf M^TddRiiJJi^ fa i 

TTrfr M-JUdlH i|c|dUWIJ<^|jfad Ch-dl^. IRMI 

( y^fdumd ) 3 t?^r f[ ( ^rmf ) ?rft t [w r] 

( d"dTddFirinf^ ) q'dPddT fdw ( eRTfa fa ) 
^RFT *ft [faw ^tdT t] (fTrft) ( if-cWiflVI ) 

[^fafFT] M'dH<kld ^ ( ^ddUI-HTraJ-TI'Hdd ) W5R-RR - 
IdHHIH 3T?^T faFRffat - 3T < «TnT ( eK^MT£ ) ^RRT 


RT%^I 


Study (of the Scripture), indeed, bears the fruit of 
meditation and that of subjugation of senses and 
passions; so in the present fifth era (of the descending 
half-cycle - avasarpini) the essence of the Jaina 
Doctrine - the Jaina Scripture - should be studied. 




r 


wrraroT 


^rmrtr i 



cTF^ R-I^IrMH TO: ll^ll 


3RTOTSf - (^T) f^RR£ £RT ( 3TRRT ) STfcRT ( 3TRRT RcT ) 33RRT 
Rl # ( 3^c£?ld ) ^fPTT Mf(tT) sfk ( 3TO ) 3R^T ^ - 
TT^qif^-xpqfq^r ^ fTcT ) Tpr^rf Rl ft 

|>^£dd] ^OFTT ^nRTT t ( TO^f ) TO ( 3TgRITTORmiRT ) 3#RT?ft 
3RRWH ^PTO ( Ikl^lcM^ ) feTOT ^ ( TO ) d-H^Kfll 


INVOCATION 

I make obeisance to the Siddha (the liberated soul), 
characterized by indestructible and infinite knowledge, who has 
known the (substance of) soul (atma, jiva) as nothing but the 
soul, and the non-soul (like the matter - anatma, ajiva) as 
utterly distinct from the soul. 
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f^rTWt «f ob'dl'UI-flft'rj,: I 
fVWN Q& Id I'M fdSJj^ 

fddRT rR*T flcbdldH d*T: IR II 


3RcRTT2f - (dFT) f^RT ( 3^41 fed: 3rfb ) ^ *ft tfld 

( dtef^jd: ) dt^fdR (3Tddd: 3Tf^T ) d ®l)dcl ^ *ft - dRJ-3TlRJ 
3dfd £RT ^W’ dd <i^KU| Tj ^ |TT qt ( STK# fd^cRT: ) 
f^^TT - 3T2RTT dFlt 3^k ^d-3RTpRF fd^fddT ( ^HdPd ) 

^RT ^ FTRT ^tdt t ( ) d4T ( Piddld ) pld^M - WT-d^TM 

3 t?m wr 4^r^r ( snt ) few st^rtt w^r-^RFf ^ 

£RI dTRh ^ ^R<b ( ^IdRT ) ^Idkd - Fc| ^dfcT dTl Wd 

( PdbUN ) Pd^q - ^ £RT TFRd ^RRR T RT^rf T{ oqM 

#1 ( fddRT ) f^RFFT - M dlt PR ^ ^R^aqf ^\ 

dTcff ( flchHIrM^ ) ^dlcHI dF - TRRfc F^IrRl 3T^tfcT 
dld^dd STftSdT 'CRRTrRT dTf ( TO ) d-Hbbk ^Tl 


The divine voice (divyadhvani) of the ford-maker (Arhat, 
Arihanta, Tirthahkara) issues forth without any urge 
whatsoever, with no signs of vocalization like movement of the 
lips or the jaw, and is accompanied with divine splendours; 
victory to its grandeur. Obeisance to the Arhat - the Omniscient 
soul, still associated with the most auspicious body - who is 
known variously as Siva - supremely propitious; Dhatra - 
Vidhata or Brahma , supporter of the world by promulgating the 
right path; Sugata - having attained excellent intellect and state 
of existence; Visnu - knower of the whole range of objects of 
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knowledge simultaneously; Jina - the Victor, destroyer of the 
inimical (ghati) karmas. 

Explanatory Note 


The ‘World Teacher’ - the Tirthankara 

The self-enlightened (svayambhu) saviour of all living beings, 
destroys the four inimical varieties of karmas {ghati karmas) - 
deluding (mohaniya), knowledge-obscuring (jhanavarniya), 
perception-obscuring (darsanavarniya), and obstructive 
(antaraya) - through pure concentration and attains the all- 
embracing, supreme and standalone knowledge known as 
omniscience (kevalajhana). As the soul attains omniscience, the 
other four kinds of knowledge - sensory knowledge (matijhana), 
scriptural knowledge (srutajhana), clairvoyance (avadhijhana), 
and telepathy (manahparyayajhana) - which know the object of 
knowledge partially and in succession become redundant and their 
role vanishes. Lord Vardhamana, thus became the ‘World Teacher’ 
or ‘Arhat’ or Apta’ or ‘Jina’ - the true guide to put us on the right 
path and worthy to be venerated and worshipped by the lords of the 
world. 

The Tirthankara is worshipped by the lords of the devas and the 
men during the five most auspicious events (pahca kalyanaka) that 
must take place in His life: 

1. garbha kalyanaka: when the soul of the Tirthankara 
enters the Mother’s womb. 

2. janma kalyanaka: on the birth of the Tirthankara. 

3. diksa kalyanaka (or tapa-kalyanaka): when the 
Tirthankara renounces all worldly possessions and 
becomes an ascetic. 

4. jhana kalyanaka: when the Tirthankara attains 
omniscience (kevalajhana). 
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5. moksa-kalyanaka (or nirvana-kalyanaka): when the 

Tirthahkara finally attains liberation (moksa or nirvana) 
and becomes a Siddha. 

The auspicious body (paramauddrika sarira) of the World 
Teacher or Lord Jina acquires most splendid attributes, free from 
eighteen imperfections. He is possessed of forty-six distinctive and 
divine attributes. Peace and plenty must prevail wherever He goes. 
Naturally hostile animals become friends in His presence, and 
flowers and fruits bloom out of season. The divine attributes and 
splendours of the Arhat are described thus in the Scripture: 

The Arhat is free from these eighteen imperfections: 

1. janma - (re)birth; 

2. zara- old-age; 

3. trsa- thirst; 

4. ksudha- hunger; 

5 . vismaya - astonishment ; 

6. arati - displeasure; 

7. kheda -regret; 

8. roga - sickness; 

9. visada or soka - grief; 

10. mada- pride; 

11. moha- delusion; 

12. bhaya- fear; 

13. nidra- sleep; 

14. cinta - anxiety; 

15. sveda- perspiration; 

16. raga- attachment; 

17. dvesa - aversion; and 

18. marana- death. 

Forty-six divine attributes of the Arhat comprise four 
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infinitudes (ananta catustaya), thirty-four miraculous happenings 
(atisaya), and eight splendours (pratiharya). 

The four infinitudes ( ananta catustaya) are: 

1. ananta jnana - infinite knowledge; 

2. ananta darsana - infinite perception; 

3. ananta sukha - infinite bliss; and 

4. ananta vlrya - infinite energy. 

Of the thirty-four miraculous happenings (atisaya), ten appear 
naturally at the time of birth, ten on attainment of infinite 
knowledge (kevalajhana), and the remaining fourteen are 
fashioned by the celestial devas . 

The eight splendours (pratiharya) are: 

1. asoka vrksa - the Asoka tree; 

2. simhasana - bejeweled throne; 

3. chatra - three-tier canopy; 

4. hhamandala - halo of unmatched luminance; 

5. divya dhvani - divine voice of the Lord without lip 
movement; 

6. puspa-varsa - shower of fragrant flowers; 

7. camara - waving of sixty-four majestic flywhisks; and 

8. dundubhi - dulcet sound of kettle-drums and other 
musical instruments. 

For the Lord’s divine discourse the devas erect a heavenly 
Pavilion (samavasaraha) befitting His glory, and there the World 
Teacher sits, facing the East, a few inches above the huge golden 
lotus placed on a throne of heavenly gems. The Lord appears to be 
looking in all the four directions. His voice is without the move- 
ments of the glottis or lips, and is, therefore, termed anaksari 
(without letters). The Lord’s divine voice, as a result of one of the 
eight splendours (pratiharya), is heard and enjoyed by all present in 
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their respective tongue (ardhamagadhi bhasa). The World Teacher 
is the sun that blossoms the soul-lotus of the worldly beings. His 
divine discourse is the rain of nectar-water that washes away the 
dirt of ignorance from all souls. He is the wish-fulfilling tree 
(kalpavrksa) for all those aspiring for liberation. 

Excerpted from: 

Jain, Vijay K. (2016), “Acarya Samantabhadra’s 
Ratnakarandaka-sravakacara”, Vikalp Printers, p. 4-7. 

Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 

3FTTFTT$>f f^FTT TFT: 7TTFTT ^TTfFT Wl %cTR I 

fcFRd'gTd II ( 6 ) 

The World Teacher ( Apta ) is free from attachment and, therefore, 
delivers His discourse without self-interest for the well-being of the 
worthy (bhavya) souls; what does the drum ( mrdanga) long for as it 
makes sound on the touch of the drummer’s hand? 

Acarya Samantabhadra’s Svayambhustotra: 

cbNcllcKimui tldbdi FTMdWd | 

^TFrT: #T 11 

( ) 

O Embodiment of Knowledge! There were no desires involved 
behind the activities of your body, speech and mind. Also, these 
activities did not take place without any consideration. O Lord 
Resolute! Your ways are inconceivable. 
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Verse 3 


SRfa WWfad fWlfedM:cMuH f|U|cb I 

4c|c*KJ(sK^Wn fdld cMRId-IHJ-l STTf^TSTTF^ ll^ll 

3RcRTT2f - ( 3TST ) WTTRTT RTl HH^bK RTFl ^ 3RcR ^f ( fdfdcWH. 

34lrMMH^) d4Hd TftcT 3RRTT Rf VJ& T^TFT ^ ) RTTRT £TR 

( ) 3RpR R t<J ^ £TR ( wf|rT 3^T: cMUH ) TRFTR tr ^ 

£TCT ( f|UJch RTft^T ) Reft TT3TR 3^RR ( cftdC'dk^^lUN ) 
Wm-f^TO 3TRRT fRtfeT 3Hdlta ^sT Rft T^I WT RTeff ^ 
3RRt RTfRR ^ ( 3TfRSTR^ ) I 


Having bowed to the Supreme Lord, I shall now articulate - with 
the help of the Holy Scripture, inference using the mark or the 
middle term ( linga , hetu, sadhana), and careful investigation 
through deep reflection - the nature of the pure soul (rid of all 
karmic dirt) for the benefit of those longing to attain perfect 
happiness - self-born, stainless and sense-independent - 
appertaining to the liberated souls, to my potential. 


Explanatory Note 


Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 

d-rdlM^l^cHIcf RTTTT || ( R ) 

That alone is true Scripture (agama) which is the word of the 
Omniscient (Apta), inviolable, not opposed to the two kinds of valid 
knowledge - direct (pratyaksa) and indirect (paroksa) - reveals the 
true nature of Reality, universally helpful to living beings, and 
potent enough to destroy all forms of falsehood. 
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Scripture (agama) and inference (anumana) 

Omniscience (kevalajnana) - self-born, perfect, pure, and non- 
sequential super-sensuous, direct (pratyaksa) knowledge - 
embraces knowledge of all objects and their infinite modes, making 
its possessor the Omniscient (sarvajna, Arhat or Apta). 

Objects that are minute (like atoms), past (like Lord Rama), and 
distant (like Mount Meru), being objects-of-inference ( anumeya ) 
and, therefore, also objects-of- knowledge (prameya ), must be 
perceivable directly by someone; like the fire on the hill is an object 
of inference for a distant person but is perceived directly by the one 
who is in its proximity. The one who perceives directly objects of 
knowledge that are minute, past, and distant is the Omniscient 
(sarvajna). In Astasahasri, Acarya Vidyananda employs anumeya 
and prameya as synonymous terms; all objects-of-inference 
{anumeya) are objects-of- knowledge (prameya). It follows that 
minute, past, and distant objects are perceived directly (pratyaksa) 
by the Omniscient, because these are anumeya. 

Sensory knowledge ascertains, in stages, nature of an object 
through use of the senses. The past and the future modes of the 
object remain beyond the scope of such knowledge as these do not 
reach the senses. Besides, minute objects like the atoms, distant 
objects like the heaven and Mount Meru, and non-material objects 
like the soul, virtue and vice, also remain beyond the scope of 
sensory knowledge. Only gross objects like the pot and the board 
are known by senses and, therefore, sensory knowledge is indirect 
( paroksa ), inadequate, and fit to be discarded. Those possessing 
sensory knowledge, to whatever degree, cannot be called the 
Omniscient (sarvajna). 

One source of valid-knowledge (pramana), though indirect 
(paroksa), is the Scripture (agama), the word of the Omniscient 
and, therefore, inviolable. Scriptural knowledge is not opposed to 
the two kinds of valid knowledge - direct (pratyaksa) and indirect 
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Verse 3 


(paroksa) and reveals the true nature of Reality. 

Other source of valid-knowledge is inference (anumana) 
wherein knowledge is obtained of the sadhya (major term) - that 
which is to be proved - through the use of the sddhana (middle 
term) - statement of reason. 

The minor term, locus or abode (paksa) is that with which the 
reason or the middle term (hetu) is connected, and whose 
connection with the major term (sadhya) is to be proved. The minor 
term (paksa) is related to the major term (sadhya) through their 
common relation to the middle term (hetu). In a proposition 
(pratijna) the subject is the minor term (paksa), and the predicate 
the major term 0 sadhya or lihgi). 

In an inference for the sake of others, the minor term (paksa), 
etc., must be explicitly set forth. Following is an inference for the 
sake of others: 

1. This hill (minor term) is full of fire (major term). - 
pratijna : proposition; statement of that which is to be 
proved. 

2. Because it is full of smoke (middle term). - hetu : 
statement of reason. 

3. Whatever is full of smoke is full of fire, as a kitchen. - 
drstanta or udaharana : statement of a general rule 
supported by an example. 

4. So is this hill full of smoke, upanaya : application of the 
rule to this case. 

5. Therefore the hill is full of fire, nigamana : conclusion. 

The hetu or the reason consists in the statement of the mark or 
the sign (lihga) which being present in the subject or the minor 
term (paksa) suggests that the latter possesses a certain property 
predicated of it. It is the assertion of the middle term (hetu) by 
which the relation or not of the minor term (paksa) to the major 
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term (sadhya) is known. While the pratijha is a proposition of two 
terms, the hetu is a one-term proposition. 

The middle term (hetu) has both, the association (anvaya) and 
the distinction (vyatireka), with the major term (sadhya). 
Association (anvaya) establishes the homogeneousness 
(sadharmya), and distinction (vyatireka) the heterogeneousness 
0 vaidharmya) with the major term ( sadhya). 

Association (anvaya) establishes logical connection (vyapti) by 
positivity: “The hill is full of fire (major term) because it is full of 
smoke (middle term), as a kitchen,” - presence of the major term 
(sadhya) is attended by presence of the middle term ( hetu or 
sadhana ) - presence-in-homologue ( sadharmya). 

Distinction (vyatireka) establishes logical connection by 
contrariety: “The hill has no smoke (major term) because it has no 
fire (middle term), as a lake,” - absence of the major term (sadhya) 
is attended by absence of the middle term ( hetu or sadhana ) - 
absence-in-heterologue ( vaidharmya). 

Smoke has invariable togetherness (avinabhava) with fire: 
smoke means existence of fire, and there is no smoke without fire. 
Fire, on the other hand, has no invariable togetherness 
(avinabhava) with smoke as there can be fire without smoke. It 
cannot be said that fire must have smoke, and that without smoke 
there is no fire. 
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Verse 4 


crf^RT: W^fcT PlWTr I 

^TTfra - wt wfrwTT^dwT^r 11*11 

3RcTTTSf - ( flc^pN ) ^cf y I fu 1 4f 3 ( ®T%: ) dPilcHI ( 3T^T: ) 
3H^HIrHI ( rT TT: ) sffc WTfciTT (ffrT) f^T TRFTT ( pRTT ) #T M 
(3TTRTT) 3TTriTT tl (TT*) RTRTT ^ #F ^ 

( TT§4)MMIdJ 3H^HIcHI ^ ^TFT £TTT ( WT ) RRRTRRT ( ^TTrT) 
3RTpFTT ^ - RRR - 4 t ( ®T%: ) RiT ( rTTfrT) RTFT 

RRI 


All living beings have three kinds of souls - the extroverted-soul 
(bahiratma), the introverted-soul (antaratma), and the pure- 
soul (paramatma). Out of these, have recourse to the 
introverted-soul (antaratma) to attain the pure-soul 
(paramatma), and let go of the extroverted-soul (bahiratma). 


Explanatory Note 


Acarya Kundakunda’sh’ayanasdra: 

fRRTrfRTrfr PfWIfMI ITT TTTTTT Wlf | 

f% c^UTT II ( ^ ) 

The yogi detached from sense-pleasures gets rid of karmas and the 
yogi attached to sense-pleasures gets bound with karmas, 
therefore, understand the distinction between the extroverted-soul 
(bahiratma), the introverted-soul (an taratma), and the pure-soul 
(paramatma). What more is there to say? 
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Acdrya Kundakunda’s At thapahuda: 

fcTWfr 4Tt SPXTT xrd^RR^T%fr ^ I 
rTrST hTT ffT^T^ ^'dN|i|U| crffTW II 


( V*) 


Living beings have three kinds of souls - the extroverted-soul 
(bahiratma), the introverted-soul (an taratma), and the pure-soul 
(paramatma). Taking refuge in the introverted-soul (antardtma) 
and getting rid of the extroverted-soul (bahiratma), one should 
meditate on the pure-soul (paramatma). 

3TR^fa 31 d JU4 1 dP^iMI tffedr»U| fdPd^UI | 

MIPUll PdUldfT^ || ( ^-\9 ) 

The Omniscient Lord has expounded that one should get rid of, in 
all activities of the mind, the speech and the body, the extroverted- 
soul (bahiratma), take refuge in the introverted-soul ( antardtma), 
and meditate on the pure-soul (paramatma). 
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®rf|TRqT VlfUicfl ^n^T^TfnRRTT: I 
f%TrT^WTf^Tf^T: ifmKMIsfcfMcl: I Ml 


Verse 5 


3TW2f - ( ¥l(Uldfl vHMIrMWf^T: ®rf|TT<*TT) idPUiPbb ^ 
3TRTTWf^T ^TT %TH ^MT 3TRTTT TRfFt « - dpKIcHI 

t; ( rl cjl N I rM lc| ^jrf^T: 3TRTT: ) f^TT iHl^lPkb ^ff ^ 3^ 
STTcRT ^ fpPT Tf ST'^RT ^TvfT - 3i^l f^^ob 'RT^ ^TvfT 
3T«ffcT f^r ^rr f^ra^r Tp ijm ^rr ^wr ti afk 3 rrt rt siich^m ^ 
3^RT ^ cfMT - 3H^UIrHI t; ( 3lfafd4d: M^M-HrMI ) ^fT 3}fap: 
Tf ^ Rafael t^cT 3RRT f^T% f cR WTTciTr i I 

The one who entertains delusion that the body and the like are 
but the soul is the extroverted-soul (bahiratma ), the one who 
entertains no delusion about mental states - imperfections like 
attachment and aversion, and the soul-nature - is the 
introverted-soul (antaratma), and the one who is utterly pure 
and rid of all karmic dirt is the pure-soul (paramatma). 

Explanatory Note 


Acarya Kundakunda’s At thapahuda: 

3JcRsrTfnr <Mlf^LL|l 3RTW 1 3FdTf^Wt I 

cb^cbdcbPcl^ctob) IKhUII TPJUTTT II ( Vh ) 

Senses, like the tactile sense - the indirect (paroksa) sources of 
external knowledge - are termed the extroverted-soul (bahiratma), 
internal dispositions and inclinations are termed the introverted- 
soul ( antaratma ), and the soul rid of karmic dirt is termed the 
pure-soul (paramatma). The pure-soul (paramatma) is the 
Supreme Being. 
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fMcT: cfccfcT: PdPdckl: ^oERT: I 

tot# xrrr^frT Mim^vdPl fro ii^ii 

3FTO2f - ( Prfe: ) fakeT - d>4Hd 3 TffRT ( cfccRT: ) xpro - 
J*l(klftd> TOsTO Tp T-P^R^T Tf TftcT ( ^Tg[: ) ^ - sTO 4 t TOTOnl Tf 
TpRT TORfd^fc TOf TO ( Pd Id TO ) PdPdTO - TO(k g TORffc ^ 
TOf k Tt%?T ( THJ: ) ^ - $^lftd>Y TO wft ( 3TTOT: ) W - 
3FFf 3TWdT]TOTOT TO'RTcf Tl T^ R #1 « ( TO^# ) TO^ - 
^iPbb TO TOT, TORTO R fTTO ( MllcRI ) TORT - TORI' *Nf k 
cic^cxi TORT ( 'f^TO: ) l^TO - TOT ^ftcfl" F TOTTOR T^k TOT 3TTfrTOT 

■^rof to tor kk ( fro ) fro - totttortPt tttot to4-toj3tP ^ 

kkk TOT ( ffrT MTRIdll ) k TORTcRI i? TOTOT TO fl 

The paramatma (the pure-soul or the Siddha ) is also known by 
these names: nirmala - stainless, having washed off karmic 
impurities; kevala - rid of the body and other foreign matter; 
suddha - utterly pure, having shed all karmas (dravya-karma 
and bhava-karma); vivikta - untouched by the material body 
and the karmas; prabhu - lord of the devas; avyaya - established 
eternally in the supreme state; paramesthi - the supreme soul, 
worshipped by the lords of the devas; paratma - the soul that is 
superior to all worldly souls; isvara - endowed with splendour 
that is impossible in other beings; Jina - victor of all karma- 
enemies. 

Explanatory Note 

Acarya N emicandra’ s Dravyasamgraha: 

fuidcbmi 3TfTOTT fTOTOT TORTOT fTOgT I 

diTOlPddl fTOTOT TOTOTOff TOTtTT || ( ^ ) 
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The liberated souls (Siddha) are rid of eight kinds of karmas, 
possessed of eight qualities, have a form slightly less than that of 
the last body, reside eternally at the summit of the universe, and 
characterized by origination ( utpada) and destruction ( vyaya). 


Ul^cbU^ dMIdWbH W3T3TT ^§7 I 



(W ) 


You must meditate on the Soul that is Siddha, rid of the eight kinds 
of karmas and the five kinds of bodies^, knower of the universe 
(loka) and the non-universe (aloka), having the figure of a man’s 
body, and staying eternally at the summit of the universe. 

Acarya Kundakundds At thapdhuda: 

hvH^3Tr cbd^Jhl 3TfdTf^3Tr I 


M^f^un PhcHvCi Trm3TT frr^r n 


( VO 


The pure-soul (paramatma) is rid of all karmic dirt, body and 
physical senses, is pristine, and with infinite knowledge. He is 
worshipped by the lords of the devas, victor of karma-enemies, 
benefactor for all worldly souls, imperishable, and established in 
the supreme state of liberation. 

The liberated soul (Siddha) 

The liberated soul (Siddha) is rid of eight kinds of karmas, 
possessed of eight supreme qualities, has a form slightly less than 

1 The five kinds of bodies are: the gross physical body (audarika sarlra ) 
peculiar to men and animals, the transformable body (vaikriyika sarlra) 
made up of fine matter capable of modification in form and stature, the 
projectable or assimilative body (aharaka sarlra), the luminous body 
(taijasa sarlra), and the karmic body (karmana sarlra). 
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that of the last body, resides at the summit of the universe, and is 
characterized by permanence ( dhrauvya), origination ( utpada) and 
destruction ( vyaya). 

When the life-determining (ayuh) karma of the Omniscient 
Lord (sayogakevall) is within one muhurta (48 minutes), he 
embraces the highest order of pure concentration and annihilates 
the four non-destructive (aghdti) karmas - feeling producing 
(vedaniya), life-determining (ayuh), name-determining (nama), 
and status-determining (gotra) - achieving the ultimate goal that 
the soul may aspire to reach, i.e., liberation (nirvana). Liberation 
signifies that there is nothing left to strive for or look forward to. 
His soul is purged of all karmic impurities and becomes pristine like 
pure gold, free from dirt and alloys. He crosses the worldly ocean of 
transmigration. His soul darts up to the summit of the universe to 
remain there for eternity as a ‘Siddha’ with eight supreme 
qualities: 

1. ksayika-samyaktva - infinite faith or belief in the tattvas or 
essential principles of Reality. It is manifested on the 
destruction of the faith-deluding (t darsana mohaniya) karma. 

2. kevalajhana - infinite knowledge, manifested on the 
destruction of the knowledge-obscuring (jhanavaraniya) 
karma. 

3. kevaladarsana - infinite perception, manifested on the 
destruction of the perception-obscuring (darsanavaraniya) 
karma. 

4. anantavirya - literally, infinite power; it is the absence of 
fatigue in having knowledge of infinite substances. It is 
manifested on the destruction of the obstructive (antaraya) 
karma. 

5. suksmatva - literally, fineness; it means that the liberated 
soul is beyond sense-perception and its knowledge of the 
substances is direct, without the use of the senses and the mind. 
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It is manifested on the destruction of the name-determining 
(nama) karma. 

6. avagahana - inter-penetrability; it means that the liberated 
soul does not hinder the existence of other such souls in the 
same space. It is manifested on the destruction of the life- 
determining ( dyuhj karma. 

7. agurulaghutva - literally, neither heavy nor light. Due to 
this quality of agurulaghutva, the soul continues to manifest 
through its form, complete and perfect. This supreme quality is 
manifested on the destruction of the status-determining (gotra) 
karma. 

8. avyabadha - it is undisturbed, infinite bliss, manifested on 
the destruction of the feeling-producing ( vedaniya) karma. 

The liberated soul has no material body and assumes the size 

that is slightly less than the last body. One may argue that since the 
soul in transmigratory condition is of the extent of the body then, in 
the absence of the body, the soul should expand to the extent of the 
universe as it is as extensive as the universe with regard to space- 
points. But there is no cause for it. The expansion or contraction of 
the soul is determined by the body-making karma (nama-karma) 
and in its absence there is neither expansion nor contraction. 

Robed in its natural garment of bliss, the liberated soul rises up 
to the topmost part of the universe, called the Siddha slid, and 
resides there forever, free from transmigration, i.e., the liability to 
repeated births and deaths. Following description of the Siddha 
sila is given in Acarya Nemicandra’s Trilokasdra, verses 556, 557, 
558: 

At the top of the three worlds is the eighth earth called 
Isatpragbhara which is one rajju wide, seven rajju long, and 
eight yojana high. 

In the middle of this earth is the Siddha ksetra (Siddha sila) in 
the form of a canopy (chatra), white like silver and with 
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diameter equal to that of the human region (45,00,000 yojana 
long and as many broad). It is eight yojana thick in the middle 
and decreases towards the margins like that of a bowl kept 
upright. In the upper layer of rarefied air (tanuvatavalaya) of 
this Siddha ksetra reside the liberated pure souls, Siddhas, 
endowed with eight supreme qualities. The whole of the region 
below this abode of the pure souls is the region of 
transmigration, known as samsara, which is to be crossed with 
the aid of the Supreme Teacher. 

Though there is no origination or destruction by external 
causes in the liberated soul, there is origination and destruction by 
internal causes. Internal causes are described thus by the authority 
of the Scripture: Each substance (dravya) has this attribute called 
the ‘agurulaghu-guna’ . Due to this attribute the substance 
undergoes six different steps of infinitesimal changes of rhythmic 
fall and rise (sadhanivrddhi) . This wave-like process is a common 
and natural feature of all substances, found in the atom as well as in 
the mass. Origination and destruction are established by these 
changes. 

Adapted from: 

Jain, Vijay K. (2016), “Acdrya Samantabhadra’s 
Ratnakarandaka-srdvakdcdra” , Vikalp Printers, p. 7-10. 
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Verse 7 




HhRd: fcTK*wl 



IIV9II 


3RcRTTsf - [7TTT:] ^pF ( ®rftTR*TT ) ^M[ ( ) 
k ( ^Rd: ) WTOT^f ^ TO t \ TfcfR |T3TT 

( 3hdldHMH^sl: ) k RTf^sT [RTrfr cTcT : ] ^TcTT t 

( fdldH: ^) SRFf ^Rk ^\ ( 31lcM^H 3T^d^Mfd ) 
37TRTO k fTOR TOTT t - STfcRT TFHflcTT tl 

The extroverted-soul (bahiratma) is turned away from the 
knowledge of the Self, and endeavours, through the faculty of his 
senses, to reach out to only the external, material objects. He, 
therefore, assumes his body to be his soul. 


Explanatory Note 


Acdrya KundakundAs At thapdhuda: 


<Rf|T7£ hrfrwrfr ffromn- 



Phii^' 3TWjf ii 


( vO 


The extroverted-soul (bahiratma) is deluded; his mind is 
continually engaged in external objects and beings. He is not able to 
see his soul-nature due to activities of his senses, and mistakes his 
body for the soul. 
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rrr* rtr i 

Pd4oW fd4 J i^*k w \\ 6 \\ 

RTTk dKcbl^^f R RcRT dT^dfdSU I 
3i'i*RM*rlkkllcKi: WH^lTt^JHf^srfrT: IRII 

3RRRR>f - ( kk^TR) ^ dfe<lcHI ( ^TT^WT) R^ % 4 fkiR 
( 3TRRTRR ) RRRT k ( RTR) R^fR, ( fcRkl^RST ) fkkR RRk R 

kRR rrrt kt ( fd4W ) fkkr, ( bm^fk ) kR RTkr k fkir 

3TRRT kf( ^ ) ^R ( R?TT ) kk ( HKchl^fST ) RRRT RTkT R fklR 
RTcRT kt ( RTW ) RTTT ( TRqk ) RTRRT f I fk^ ( RtRR: ) RRRR k 
- RfR fRTRRRR kt k ( W ) RRfkTkr k k%R TRT RRRT 
(R2TT R) R^, fk^R, ^R kk RRRT TR Rsff tl [RrRRRJ] 
fRTRRRR k k RR RFRT ( 3id-dH-dk)yifdd: ) 3TRRRTT RTR kk 
RRTTTRTT RifklTR Rkf RTT RTTR tl ( TRkklT: ) TR^RRRfR k - 
3TRk RTR RTR 3R|RR fkR RkR k kk ( 3TRRTfkkrT: ) RRk 
RRR TRRTR k RTR) ^R R kk RRTT - TRR RRI k«R TR^ RTRfT - tl 

The ignorant, extroverted-soul (bahiratma) assumes that the 
soul in the body of a human being is human, in the body of a plant 
or animal is plant or animal, in the body of a celestial being is 
celestial, and in the body of an infernal being is infernal. But in 
reality, from the pure point of view, the soul itself is not human 
being, plant or animal, celestial being, or infernal being. From 
the same point of view, the soul has infinite knowledge and 
infinite strength, to be experienced by the Self, and it maintains 
eternally its pure nature. 


22 


Ver.se 10 


xjTRiTrfsr%T ||^o|| 

3RcRTTSf ( R^: ) 3RTFTt dpRIcHI ( M'llrMirWgrf ) 3TR 3=TTcTTT 
^TffcT ( 3{^ddH,) ^TT Tf^cT (RT^R) ^ ^ ?Rk RTl 
( ) 3RFf ^Rk ^ RRFT ^R-^TNR RRT RRRlk: ^WR 

RRcTT 13TT ( ^gcTT ) RR ( ) R[ RiT 31RRT ( 3RZRRRfR ) 

RTR c%cTT i? I 


The dim-witted extroverted-soul (bahiratma), as he sees the 
other person’s inanimate body - the dwelling of that person’s 
soul - perform activities of the senses and the speech like he 
himself performs through own body, mistakes that person’s 
body for his soul. 
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-^if -^Wlff^fr^T: ||^|| 

3FcFTTSf - ( 3Tf^rTWmT ^Tf ) 3im\ ^ WW* 

TT^qf ^ P ( ^iRTSAJcIfll^H ) 3mt sfk 

SlIcHHMdl 3 ( TprMl'Mtt^i^: ) 3^ cfr TF«R4 *f 

( fWT: cl4fl ) fcT^FTFT ^fcTT tl 

The men who do not understand the real nature of the soul 
mistake their bodies for their souls and, as a result, carry 
misapprehension about worldly relations like the son and the 
wife. 


Explanatory Note 

Acarya Pujyapada’s Istopadesa: 

Wgtt m ^FT: W foaifel TTTcf: I 

TT^aiMWTrT^T <JM£ld II ( £ ) 

Entities, like the body, the house, the wealth, the wife, the son, the 
friend, and the foe, have attributes which are distinct from the soul; 
still, a deluded person considers these as his own. 

f^#RT: TJrQ UdflPd ^Ft I 

WW«hl4ciVllillPd ^ TFT TFT II ( ) 

At dusk, birds from different directions and regions get themselves 
perched on trees, but at the break of the day, fly off, in their 
pursuits, to different directions and destinations. 
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Acarya Kundakunda’s Samayasara: 

^tfrr tm i 

3 ?wf m^odi iriwmi^rwiTOf w n ( ^-Ro-'Ro ) 

anf^r tm ^ni% ModcbMP^ 1 

^Ip^ld W 1% -R^f 3T^q^ ^TWTfTT II ( R-RR-RR ) 

Tier rT 3TTT^ 3TT^fwcf cR^ ThTST I 

^?sr ^lUl'di UT cElfe; ^ rf 3TFTR^T II ( R-RR-RR ) 

One who erroneously considers any alien objects such as an ani- 
mate being (wife, son), an inanimate thing (riches such as gold and 
silver), and mixed animate-inanimate object (land, cattle) as ‘I am 
this substance,’ or ‘It is I,’ or ‘I am its,’ or ‘It is mine,’ or ‘It was 
mine in the past,’ or ‘I was identical to it in the past,’ or ‘It shall be 
mine in future also,’ and ‘I shall also be like it in future,’ has only 
superficial awareness (bahiratma). But one who understands the 
real nature of the Self does not entertain such erroneous notions 
and, therefore, possesses intimate knowledge (antaratma). 


31 UU||U|liin^H<{j P^ppui STUlf^ TTTO ^ccf I 
c|c£Pg| 4 rTfT ^fraT ^hc^Wl || 


flcdU^UIIUlP^dl ^ftcfr 3^3l|J|<HcH2luij -fUTSEf I 

ttT h^iPhui 11 


rfr h^Phuj iiT«M ^«r 11 


( R-RVR 3 ) 

( r-r*-r*) 


( R-RVR<a) 


The Self, deluded with wrong knowledge and influenced by wrong 
belief and passions, declares that physical objects like the ones 
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intimately bound to him (the body) and the ones not so bound to 
him (the wife, the son), belong to him. The Omniscient Lord has 
declared that consciousness is soul’s distinctive characteristic. 
How can such an entity be regarded as physical matter? How can 
one say that a particular physical matter belongs to him? If it were 
possible for the soul to become a physical matter and for the 
physical matter to become the soul (having consciousness), then 
only it would have been right to say that a particular physical object 
belongs to the soul. 

The soul and the body 

The soul (jiva) is eternal. It is incorporeal and formless (amiirta). It 
is different from the body or the sense organs. But it is coextensive 
with the body it occupies. The term jiva represents a living being. It 
denotes a spiritual entity. Its essential nature is cetand or 
consciousness. It has lived in the past, lives in the present and will 
continue to live in the future. Thus it is beginningless and has an 
unending continuous existence of a spiritual nature. The soul that 
lives in the concrete world of biological kingdom, associated with a 
gross body as well as the subtle karmic body, is the samsari jiva. The 
soul that has transcended the cycle of samsara and has attained its 
nature of intrinsic purity as a result of destruction of the associated 
karmic mire is the liberated soul, the Siddha jiva. This 
conception of jiva may be said to be the central doctrine of the Jaina 
philosophy. 

All samsari jivas are embodied according to their individual 
spiritual status, and are subject to the cycle of births and deaths. 
The body, associated with each soul, is subject to growth, old age, 
decay and death. Death entails that the soul must quit the existing 
body to acquire a fresh body consistent with and determined by the 
record of the karmic conditions, of which the soul itself is a 
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repository. 

One of the most contentious issues in metaphysics is the 
relationship between the soul and the body. The Jaina metaphysics 
holds that the two are entirely different entities but live together 
for a certain period of time and then depart. 

The forms of physical matter are characterized by touch, taste, 
smell and colour. The soul of a samsari jiva is associated with bodies 
- gross and subtle - fashioned by the karmic matter which is 
essentially physical in nature. Owing to the presence of internal 
causes due to karmas, and with the instrumentality of external 
causes that are seen in the external world, the feelings of delight or 
anguish, amenity or affliction, pleasure or pain, are produced. The 
soul and the physical karmic matter are so intricately woven that 
we fail to distinguish between the functions or attributes of the 
two. The soul is non-material from a non-absolutistic sense only. It 
is not true that the soul is only non-material. F rom the point of view 
of the modes in bondage, owing to the influence of karmas, the soul 
is corporeal in the embodied state. From the point of view of its pure 
nature, the soul is incorporeal. Though the soul is one with the body 
in the embodied state, it is different from the body because of its 
distinctive characteristics. The corporeal nature of the soul is 
predicated in the non-absolutistic or relativistic sense only. From 
one point of view the soul is incorporeal, but from another point of 
view it is corporeal. 

A person is deluded when he identifies an animate object, soul 
(jiva), as inanimate, and an inanimate object, non-soul (ajiva), as 
animate. The consciousness of different classes of jivas manifests 
in different degrees. Earth, water, fire, air, and plants have the 
lowest level of consciousness - only tactual sensation. Their 
consciousness level is so low that to many these beings may seem to 
be lifeless. The Omniscients and the liberated souls possess the 
highest degree of consciousness. In between these two extremes, 
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there are jivas having senses from two to five, such as the worm, the 
ant, the bee, and the man, each manifesting successively higher 
degree of consciousness. 

The deluded person breeds attachment to the body which is 
intimately bound to him, and with persons or objects like friends, 
clothes, houses, riches and geographical territories, which are not 
so bound to him. He desires their possession, ownership and 
company, and their separation brings about grief to him. He spends 
his whole life acquiring and then protecting these, and their 
inevitable separation causes him unbearable misery. 

Excerpted from: 

Jain, Vijay K. (2014), “Acarya Pujyapada’s 
Istopadesa”, Vikalp Printers, p. 28-31. 
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^fdtll^dWfMIrHfehul WOrt ^S: I 
dlchli^d ^ ll^ll 

3RcRR$f - ( RRTRT ) RRR fR^FT ^ ( ^fd^l'H^ld: ) 3#RJT RTR R7T 
RTRiR ( ) -%$ - RR^cf RT RTRT ( ^ ) i\ RTRT t ( ^R ) f^RR£ 

RjRRT ( cto: ) RRFft Rfa ( ^dtPM ) RFRRR R Rf ( 37|^R ) RRft 
RTf Rt ( 3Tf^RRR% ) RRRT RFRTT i? I 


As a result of the above mentioned misapprehension, the 
impression of what is termed as illusion (avidya) that the 
worldly man carries with him gets deeper; he then keeps on 
believing, for many births, that the body only is the soul. 
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^ f^HTTcT I 

fcTW^crwsil'WWI'fe^'Mf^fd l^^ll 

3T^TTT2f - ( ) TTlk K 3HcH^P& 33sk ^MT dpKIcHI 
( f^T^RTRT ) f^PT k ( 3TRTR ) 3mt 3TTcTTT TFl ( TT^T ) mk ^ 
TTHT ( ^fcW ) ^tenT/^f^RTT tl fsfRJ ( WlrMpH 3TRqsft: ) 3mf 
3TTriTT k # 3UcH^P4 Wl « 3H^HIrHI ( 3^ STfcRT ^ 

( cTWRT ) ?Rk ^ TT^Rl k ( f I 


The extroverted-soul (bahiratma) who mistakes the body for the 
soul, for sure, mingles his soul with his body. However, the 
introverted-soul (antaratma) whose focus is only on the soul 
discriminates between the soul and the body. 


Explanatory Note 


Acarya Amitagati’s Yogasara Prabhrta: 

^7 cT PhP^d. I 

dcHcfhldlHl cTTff f^WT^rThT II ( ) 

Whatever is seen, known, and experienced through the senses is 
external to the soul, perishable, and without consciousness. 
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Verse 14 


3RRRT$f - (Fij) RTF R ( 3TPRfFT) 31lcH^fa F R 
( TpTRTRffFcRRT: ) ‘FT ^’, ‘F F’ Fr ROTTTR (RTTRT: ) 
OTIR F t'l ( F ) ^:RT F RTR t % ( OTR) #M-T^T W 
( TUf^T: ) RR ROTOT ^ ROT ( RpxrfrT: ) RR ^-F Fr RPRRT 
F ( 3TTRH: ) 3R[Rt ROT ( F ) ROT 14^ OTTT RR RRR 

(F)RFtFi 

Due to misapprehension that bodies constitute souls, notions 
like ‘my son’, ‘my wife’ are formed. Alas! Such notions generate 
sense of ownership (with son, wife and the like) and, as a result, 
the world is getting ruined. 


Explanatory Note 


Acarya Samantabhadra’s Svayambhustotra: 

FF RrfOTOTTTfb R RFFFRiFfFOTR I 
RROTT RTTRTfRRRRR R F OTRrRRfFr^RTR II 

Man falls when he considers transient objects as permanent; 
karmas are bound due to association of animate soul with 
inanimate and transient objects like the body, and consequent 
enjoyment of pleasure and pain, with psychic dispositions of 
attachment and aversion towards such objects. You had thus 
expounded the reality of substances, for the redemption of 
mankind. 
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^dlPd^tsiyPdcbKd: f^srfcFf 
rTrft W ^TTf^T ^ ^P^d'lftd'idPMrST ^HWPT oypj^ll^ II 

(^-U ) 


By constantly feeding the body to subdue inflictions like hunger, 
and by indulging in transient pleasures of the senses, neither the 
body nor the soul remains unscathed. Such deeds thus benefit 
neither the body nor the soul; O Lord Abhinandananatha, you had 
thus expounded the true nature of reality. 


32 


Verse 15 


TJcT ««K£:T3PPT ^ TJcTRqsftW: I 

y Pel vM^4H^cA| | g ^ 4| : ll^ll 

3RcRTTCf - ( ^ ) ^ mk k ( 3TTRTSft: lief ) RiT # TT 

ft ( ) OTTT ^ ~g'M Rn(RRT) ROT fl ( RW: ) 

(T3RT) RTTk f 3RRRR Rfj fOT ROTTT RTl ( rMcMI ) #RRR 
( ®rffTSrn^f^5RT: ) RTW fRRRl' k fOTf RTt TPffR RTT TtRiRT |T3R 

( 3RR: ) 3RRRTk3TRfR 3RcRTkft( Uf^vH) 1 ^^ 1 


Mistaking inanimate body for the soul is the cause of worldly 
suffering. Therefore, leaving aside the notion that the body is 
the soul and withdrawing from indulgence in external sense 
objects, one should enter into the soul within. 


Explanatory Note 


Acarya Samantabhadra’s Svayambhustotra: 

RRT RRT 1 

^br^r ''jfrT grfR rtrr> ^nffR %r ii 

As an inanimate equipment (a vehicle, for example) requires an 
animate being (a man) for its operation, so does the body, that the 
soul adopts as its encasement, require the soul for its functioning. 
The body is repugnant, foul-smelling, perishable, and a source of 
anxiety and, therefore, it is futile to have attachment towards it. O 
Lord Suparsvanatha, this is your benign precept. 
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dbUllP^lN : iRc^Pd ^ wf^rRTFTT- 

chNMRdN^P PdPM-d- 

Pd h| Wi teHM J | 4cf| 5^?T II 


( ) 


The fire of lust burns the worldly beings from all sides. Indulgence 
in sensual pleasures does not calm down the lust but, as is the 
nature of the senses, intensifies it. Such indulgence is only an 
external palliative. O Lord! Knowing this, you became averse to the 
pleasures appertaining to the senses. 
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^rfrTrfr I 

dli^ y^SJI^fRId RT ^tl -f drdd: ll^ll 

3FcFR2f - ( 37^ ) ( TJTT ) 3Hlft«=bM 3 ( Rrf: ) ^ 

( ) ^T i\^l ( ^ WJ ( IdN^JN ) fwff if 

( xrfrRT: ) IT3TT ^ - ^r^wRkl ^ 3Tfd f37T ^( W: ) W ^FT^T 
( rTT^) ^T tTOf ^ ( W?I ) ^WTt RW ^ ( rTr^rT: ) RFRR 
k(RT) 3fTRF^(3Tf ffw)^f#3fTcRT^,^RRR^(R^)R# 
RFTT - RRfa ^R RRR RlR RTl # RTcRT RR^Fl ^ RTTRT ^ RFRT 
RRTk ^T mR^H R^f f3TTI 


From infinite time past, not realizing the true nature of the soul, 
I have fallen into excessive indulgence in sense objects; believing 
such indulgence to be beneficial, I have not been able to fathom 
that ‘I am the soul’. 
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Tier rMcftcfl arffcrNr rJT^TO^RT: I 
THT -q^T: W#T MfHlriH: ll^\9ll 

3T^RTT$f - ( TlcT ) 3TFt RRt ^ RfHR ( erfferf^T ) 

cJTRT2f-RRR7 ^5RR TJ^frT Rt ( rMcMI ) RTR RR ( 3RT: ) RRRT 
^RR TT^frT ^ ft ( 3T?tW: ) '^feRTT ( RRtrT ) RR ^RT RTff^l 
( TTR ) R1T - "RTIJTRRT RT f RRTeRR RSRT RRT ( ftR: ) ftR - 
RRR f fRR-fRTte R^RTTRR wff ft ( fWlfH ) f 
( WTTRPT: ) WTTRTT ft TRRR RT ( ’gffT: ) RRRR f I 

As explained subsequently, first shun all talk with external 
entities, then completely shun internal communication (mental 
deliberation). This yoga (getting rid of all external and internal 
communication) is, in essence, the illuminator of the pure-soul 
( paramatma ). 
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■EFW ^1% TO TOT MfHI'fd ^2JT I 
TOFT ^1% TO TO: TO dcfl'WJ^ ||^|| 

3TTOTSf - (TOT) (TO) # ( TO ) TOt TOT 2 ! 

( ) fTOT $ ^TT t ( TO) TO 3T^TO #1 3 ( TOfaT )TO ^((T 

TOlTfcT ) TOf TORTT ( TOTO TO ) TOT^ff TO TOT TOT 
^TOT-TO t TO ( ^ ) 1# t^snf TOT TOT I (TO: TO) 

( ^T ) fro£ TO ( TOtfTT ) TOTTTO TO? 


Objects with form - like the body - that I am able to see are 
inanimate and utterly without knowledge; I am not able to see 
the knowing substance (the soul). Therefore, whom shall I talk 
to? 


Explanatory Note 


Acdrya KundakundaA At thapdhuda: 

UT TOT fror^ TO TOUT TOTTTf^ TOTfT I 

TOTO froro UT 7T TOT TOft TO ^ II (V^) 

Inanimate objects with form that I see do not apprehend anything; 
I (the soul), who knows, am without form, hence not visible to 
others. How can conversation take place between the two? (It is 
better to keep quiet.) 
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■£Rq it: yfdMhuW ^TTR ufrWK^ I 

rT*T ^ Pnfc|cbc^cb: ||^|| 

3H-cj<msf - ( 3T?> ) Tf ( qt: ) ^FRf '5RT 3T£[fa ^TT^TRT 3Hifccfr| ^ 

( ^RT yPdMI^J: ) # ^ qfcRrpR f^l RTcTT ( Wd) ^ t 

3T?rm P^MiRcbT qrr (^t yPriMi^ ) ^ ^tt t(r^) 

^ ^ ) T^t ( ^rT%%f ) t ( -q^ ) ^FTT% t 

( idicIcbc'Mcb: ) fdd>vH TflcT f - qi^f 3 3 

3TOTuCl 


Getting elucidation from others and giving elucidation to others 
about the ‘Self are my insane actions; the ‘Self’ is one whole 
(with the wealth of infinite, inseparable attributes), beyond 
description in words. 
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^ TT^TfrT Tjfft ^TTfcr ^rfcT I 
MlHI'fd TT^STT ^|cf IR°H 

37^ITSf - ( ^RT) ^4lrHI ( 3TW ) ^ RfR RTl ( 

^ifcl ) J J6 U I "dirt dvWI i? 3^k ( U$)d 3TftT ) U6 u l idiM, RR 
3H^Hlft ^prff ctf ( ^ Tjo^fcT ) t cT«TT ( Tfc? ) ^jpf 

^«Tf RTl (TTcfSTT) TR TRtK Tl ( ^HlPd ) ^TFcTT t ( rTr^) ^ 

( ) 3 TFf £TCT # 3 }^ 3 TFf RfR sRR ( 3 ^ ) ^f 

(3TfFT)tl 

The one who does not take in that which is not worthy to hold, 
does not give up that which it inherently holds, and knows 
completely all substances, is the real ‘Self, to be experienced by 
the Self. 
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rT^ ^ ^ifd^l^fclWcT IR^II 

3T^TT$f - (W 1 ^) ^5 (^ ^T cfe) 4 (^ra^TW^:) 

^ Tjf f ^Tf^ fawr - eft ( -q$^) f^R? 

trtK ( fa^f|w*0 t^cT 3 t?^t fsmfa %r ^r# t ( r^r) ^rt 

( ^lP<N ) J^KlilRcb 3 ( 3TTrqfWTT<0 ^T SR 

^ ( T^cf ) ^ 3 - 37TTOH ^ ^ ^ ^ )%T «ftl 


My exertion in the past - when I had mistaken the soul for the 
body - was misdirected like the exertion of a person who has 
mistaken the tree stump for a man. 
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Rsrrsrrr wifr wrrai i 

rfSJT ^gT^tr ^T#- rdpH^-dl^rdTO IR^II 

3 RcRTT 2 f - ( 3 T#) C 5 ^T) ( WnfT) (^ ^T R 3 ) f 

( TJWJli RiT RTW fft TR ( R$JT ) f^RT TRFR 

RRTl 3 RFl dM<bR|P( Rit RRRRT r^FTf (^ 1 ^) % T RRRT t RTf 
RRTR ( %T^r ) RRkrffR f ( MRcffTTRTfRRR: ) 3TfcRRf fi RR Rl 
TJRR f3TT ft ( W^B": 3Tf^T ) ff ft RRkrffR R 3R[f RWRlfR 
Rit %T Rif ff^l R TFfR |TRT \\ 

As the efforts of a person who no more mistakes tree stump for a 
man get righteous, in the same way, I too, having got rid of 
delusion about the soul and the body turn to righteous efforts. 

Explanatory Note 


Acarya Kundakunda’s Samayasara: 

cH£KU|3Tr RRTff ftRT R^T R ^RfR 7RRT TTRR7T I 

XTT ^ fuTRSRRR ftcjf Rp R cbdlPd ifckhdd) II ( ^-’R\9-'RV9 ) 

The empirical point of view (vyavahara naya) indeed holds that the 
soul and the body are the same, however, from the transcendental 
point of view ( niscaya naya) the soul and the body are never the 
same (as they are made up of different substances). 

Reflection on distinctness of the soul - 
the anyatva bhavana 

To reflect that the self is distinct and separate from the body is the 
contemplation of distinctness or differentiation. ‘Though I am one 
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with the body from the point of view of bondage, yet I am different 
from it, as we possess different characteristics. The body is made up 
of sense-organs, but I am devoid of the senses. The body is devoid of 
knowledge, but I am of the essence of knowledge. The body is 
perishable, but I am imperishable. My body has a beginning and an 
end, but my soul has neither beginning nor end. In the course of my 
mundane existence, hundreds of thousands of bodies of mine have 
perished. I am different from all these bodies. Oh, dear! When such 
is the case, what relation is there between me and external objects?’ 

He who contemplates thus is free from attachment towards his 
body and other things. This leads to supreme detachment based on 
true knowledge, which helps the self to attain emancipation. 

Excerpted from: 

Jain, S.A (1960), “Reality - 
Shri Pujyapada’s Sarvarthasiddhi”, 
Vira Sasana Sangha, p. 247. 
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I 


^ cF*T W 'II'hI ^chi IR^H 


3T^TT«f - (^T) f^RT ( 3TWTT ) ^ (3^) 

( 3TT^T ) 3VV% STTrRT 3 f\ ( 3TWTT ) ^ 

^ ( 34lrM^c| ) 3W% 3im\ ^\ 34N # ( 3T^^ ) 37^ ^tTcTT f 

( TT: ) ^ (J&gJcHW^M) ( 37^ ) ^ ^ rTr^) ^ eft f, ( ^ 

W ) H \, ( ^ 37# ) "d ^ f, ( ^7 Ti^t ) H T^F f, ( T # ) ^T ^ 
\ f ( err ) sfk ( ^ ®r^: ) ^ ^ fj (# ^ #t 

3-t f^FT 3 ^, 3nf^ ^ # if) ) 


That pure soul-consciousness which I experience in my soul 
through soul-knowledge in own soul is not neuter, not feminine, 
not masculine, not one, not two, not many. (Since I am pure 
consciousness, I cannot be expressed through gender or number, 
which essentially are attributes of the body) 
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<4<£|cl o?jfcSFT: TFT: I 

3MlRs^Mfa3v4 dcW'W^MWSH, IR*U 

3FcRTT2f - ( TFT 3T^rm ) f3RT ■% 3T^TR 3 ( 3Tf ) 

(wo 3M cT^T t TTqT f^T 4 T5T T^T \ ^ T RT ? Tf ^T TfSFsf 

T rf^TFT "d ^ TRtT ( ^T: ) ( TF^ *TT% ) f^RT cfft 

TOTf^T #1 W: ^ ( o^f?«FT: ) f3TT ^ cR^ci^q ^ 

^fFT^ TO fj ( rFT) ^ ^pTOFTO ( TOtf^RRT) ^f^ff ^ £RT 
W t ( 3Tf^rf ) TRFff ^ ^ 3WfTR f - TO TOTI ^ eft 
( TO ^ £KT TO ^ 3FJ*ra TO ^T fl TOTf 

^PTOTON ( 3T^ 3TfFT ) ^'fj 


Devoid of the experience of pure soul-consciousness, I was under 
a spell of deep sleep - spiritual ignorance. Now I am awake to 
that experience. That experience of pure soul-consciousness can 
neither be got through the senses nor expressed in words. That 
must be experienced by the Self through the Self. I am pure soul- 
consciousness. 
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flJflillWT^dl trf UUV'Md: I 
WfSTRJTR rfrT: cbfv^ia Vi^ ^ fSRT: IRMI 

3T^TT2f - ( ^FT: ) ( afTTOTR ) ( W ) 31RTT 

W\ ( cfr^cT: UMV>Md: ) 3FJ*Fr ^ ( 3T^ T^) ^ 

3 # ( TFTRJT: ) TFT-^T 3TTf^ ^ t 

(TFT: ) ^Pdif(^) TRT (R cbfv^^) ^T^fTf (?T^: ) (^ *0 

Since the real experience of soul’s pure knowledge- 
consciousness destroys imperfections like attachment and 
aversion in this life itself, therefore, I have no foe, no friend. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

cfT <PdU|| - 3 [\ ^^cHsll WSt wfbrRFTT I 

ttt Tffrt ^^3i|j|Lmii 3 pxtt h (t-w) 

The body, wealth, happiness or misery brought forth by the senses, 
friends or enemies, are not eternal associates of the soul; the only 
thing eternal about the soul is the manifestation of consciousness - 
concomitant with knowledge and faith. 

AWA^cHsfl Mf^fuidUhl I 

Uhdld^cb-cjUl'l W W TTRuft II ( ) 

For the ascetic there is no difference between the enemy and the 
member of the family, happiness and misery, praise and censure, a 
clod of earth and (a lump of) gold, and even life and death. 
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Mrmwsw ctor ^ tt to: i 

irf W*to #cFT ^ TT ?fjff ^ to: IR^II 

37^to - ( TTT )^ cfit ( 34M^^) to tortf ( to 

toh: )^3^T dlfto 3JFTt(to?n|: toto^t (^^fto: ) 
afk ^T to i cM ( m ^ ctf ( -grr^TT) ^sRTT f3fl 

( to to?: ) ^ 3f^S eftor tot ( ^ ^ ?T^: ) ^T to J\% t ( ^ 

to: ) sftotoii 


The ignorant worldly being who does not see my soul-nature can 
neither be my foe nor friend; the knowledgeable worldly being 
who sees my soul-nature can neither be my foe nor friend. 


Explanatory Note 


Acarya Amitagati’s Yogasara Prabhrta: 

WM^PT to to MHilrMH: I 

PniJ^HiJ^I to tosf to^ ^STfT II ( ) 

I am able to see only the inanimate body and not the souls of others 
(friends and foes, relations, acquaintances); how can I have 
disposition of either revulsion or attraction towards them? 
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rSJcR^cT <srfe<jWHM^f<jW6i|crR«RT: I 
^ra^qTRTriTR ^cf^ob'c^'cfFSfdH^ IRV9|| 


3FcFTTSf - ('Q^) M ( ) «lfe<lcHMA ^FT ( rMcfccH ) 

^k<4>< (3^*|<i|oLlc(fklrT: ) 3H^KIrHI 4 f^FT ^ 

( fl4f|ch^c|f^dH,) ^ tfsp^-facb^T 3 Tl%H #FT ( XRWTPT ) 
WPH ^TH ^RT ^Tf^l 


Leaving aside the extroverted-soul (bahiratma) and getting 
established in the introverted-soul (antaratma) by renouncing 
all volitions, one should meditate on the pure-soul (paramatma). 


Explanatory Note 

Acarya Kundakunda’sMyamasara: 

34MWIHU Trcpjft TTT 34dtJ|U|| I 

^iciiAiimR^un Twirfr ttT frk ii ( w ) 

The ascetic who observes his essential duty (avasyaka karma) - 
meditation on the Self- is the introverted-soul (antaratma). The 
ascetic who fails to observe his essential duty (avasyaka karma) is 
the extroverted-soul ( bahiratma ). 

# sju^ckb^iiuifi^ ciRuid) TTt fa 3(d0iu4l I 

pmftW Tmnfr aif^im ^ ■fajrnjftfa n ( ) 

The ascetic who is competent to observe these two kinds of 
concentration - the virtuous (dharmya) and the pure (sukla) - is 
also the introverted-soul (an taratma). Know that the ascetic who 
is devoid of (such) concentration is the extroverted-soul 
(bahiratma). 
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Acarya Pujyapada’s Istopadesa: 

Wm cMUliimi) chilled WR: I 

34lrMM^IrMo|IH ^41 ^4^1 rMH | rM Ih II ( ^ ) 

The man who has overpowered his senses through the fire of 
concentration of the mind should, seated in his own Self, 
contemplate on the Self, through the medium of the Self. 

Soul itself is the real knowledge 

The soul is characterized by its essential attribute of knowledge, 
and the knowledge and the knowable have equal extension and 
magnitude. The soul when characterized by knowledge remains at 
its own place but it emanates its brilliance so as to cover the entire 
range of knowables. This relationship between the soul and the 
knowledge on the one hand, and between the knowledge and the 
knowable on the other, is nature-born. As an eye catches the form of 
an object but does not get transformed into the form of that object, 
in the same way, knowledge knows the knowable without getting 
transformed into the identity of the knowable. When perfect and 
full knowledge dawns in a soul as a result of the total destruction of 
the obstructive (ghdti) karmas, it continues to shine endlessly 
enlightening the contents of the universe - all objects of the past, 
the present, and the future. Such knowledge knows no obstruction 
and it is par excellence; it comprehends all objects directly and 
simultaneously and does not suffer from successive manifestation 
ofknowledge. 

The pure and conscious identity of the soul can be felt, albeit 
momentarily, by one who is attentive to it and has completely 
suspended the activity of the senses and the mind. Such a short- 
lived glimpse of the Ideal can be experienced by a practitioner in the 
course of his effort in the direction of self-realization. The ideal 
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Verse 27 


soul, free from attachment and aversion, can also be known 
through unblemished scriptural knowledge by those who possess 
such inclination and also the cognitive capacity to think about the 
reality. The association of attachment and aversion with the soul 
vitiates its purity and, therefore, the quality of knowledge. And, as 
a result, the purity of conduct also gets vitiated. Hence, to attain 
the purity of conduct in the soul, knowledge must not be 
contaminated with attachment and aversion and also delusion, 
manifested in the form of passions like anger, pride, deceitfulness 
and greed. 

Violence, falsehood, theft, unchastity, and attachment for 
possessions flee away, without leaving a trace behind, from 
knowledge which has attained the form of the pure soul. Passions 
are highly inimical to the pure functioning of knowledge. Hence, 
elimination of passions from knowledge is a prerequisite to attain 
the purity of the soul. It is a grave mistake to lose interest in the 
spiritual purity of the soul and get allured by the outside objects of 
sense-gratification. Only the Three Jewels (ratnatraya) comprising 
right faith, right knowledge and right conduct, have the power to 
lead the soul to its final goal of emancipation. 

The man who aims at realizing the purity of his soul must 
steadfastly remain engaged in meditating on the pure Self. Then 
alone will he be able to cast off the dust of karmas clung to his soul 
from beginningless time. Meditating on the pure Self is the only 
certain and unfailing means to achieve the highest aim of human 
life. Life in other forms is not sufficiently evolved to achieve the 
supreme status of self-realization. 

Jain, Vijay K. (2014), “Acarya Pujyapada’s 
Istopadesa”, Vikalp Printers, p. 65-66. 
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TOT: I 

r^cT ^TWTim^ ^JlrMfH f*«rfTOT IR^II 

3T^TT2f - ( RfTTOT) TOT L KHIcH L K 4 ( WIT ) FTTOT TO?1 TOl Fl 
( TT: 3TF ) ‘TO 3 TOWTTORTOT WTTTOT ( ^fcT ) TO TO FT 
( TOrTTOTOT: ) TOTOT TOl TOR f 3TT RPft TJTO ( TJR: ) TO-TO TOT 
WTTTOTO 3TTTOTOTO TO TOTOT TORT f3TT ( rIr ) TOft TOTTTOTOTO 
R ( ^TOTOTOTTR) TOTOT TOl - ^TOT ^ FT RT^ Fl ( % ) fTOTO R 
( 3TTTOfR ) TOPl ^TTOfTOTOT 4 ( fTOfRRRTTOT ) f TORT TOl TOR 
FtRT'll 

Reflecting constantly on the pure-soul (paramatma), the 
knowledgeable man trains himself to come to realization that ‘I 
am the pure-soul (paramatma)’-, on persistent meditation, as his 
realization gets refined, he is sure to get established in his pure 
soul. 


50 


Verse 29 


T^RiTT fdydWWdl I 

■£!# sfl'dWd) dT^TOWHMIdH: IIWI 

3PcPTTSf - ( ■^olrMI ) STqTHt «lfe<lcHI ( ^ ) f^F %, Wit, TJ3T 3TTft 
W^r^rf 3 ( Pdt>c|W: ) ^ t, ^FT %TT teRT ^rpTT t 

( drT: ) ^ dl^lST? ^ ( 3^RT) sffc ^ ( ^dlfddH^ ) ^FT 

tsjft ^rff t affc ( ) f^rcr topppt^t ^ 3^^ tT ( *ffa : ) 

^PT^ffa W t ( dd: 3P^RT) ^3TPp fppPT ( 3TWT: ) 3RTc*TT ^ 
%ir ( 3T^RI^IPf ^ ^FT WT ^£i 1 1 

There is no source of fear for the soul other than the external 
objects (like the body, the relations), which the ignorant, 
extroverted-soul (bahiratma) believes as his own; there is no 
source of security other than the experience of the pure soul, 
which the ignorant soul dreads. 
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^TOT MV’Mrft mfcT cTrlr^ ll^oll 

3RcRRSf - ( fl^^lPui ) W^\ (Wsff) RTl ( Wm ) ^fHd 
PR} RT ( fwfarH ) f^n m ( 3T^WRT ) 3RR:RRUT ^ £TR ( gpjf 
■q^RT:) » ^ feR 3RJRR RTFl RT^ Rfa ^ (RR) Rt 
fRRH^FR ( ^TrfrT ) PiwfRP ^fPT t ( rRT) R# ( MthlrMH: ) 
WTTRTT Rh ( RtR ) RRRR tl 


Momentary feeling (of supreme bliss) that the soul experiences 
in its being as it gets established in the Self after controlling ah 
(five) senses is the true nature of the pure-soul (paramatma). 


Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 



( \~WK) 


The self-born knowledge that spreads over every object, stainless, 
and free from the stages of sensory knowledge - apprehension 
(avagraha), speculation (ihd), perceptual judgment (avaya) and 
retention (dharana) - is absolute happiness^; the Omniscient Lord 
has proclaimed this. 


1 Ignorance, the result of knowledge-obscuring karmas, is misery in this 
world. Real happiness consists in destroying the karmas and attaining 
omniscience, the very nature of the soul. 
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3T: MflriJI TT TT W1W: I 

3^rfcT WRlRTT RRT: chP^^Pd f^srfrT: 11^ II 


Verse 31 


3RcTTTSf - ( R: ) Rf ( WIT ) WTO t ( TT ^ # ( 3^ ) 

\ sfk ( R: ) Rf TO|WTR ( 3T^ ) ^ f ( TT ) ( TRR: ) TC^TO 

t ( rTrT: ) - RR ^KMIrHI sfk 3TO 3 t ( # 

( WT ) ^ £TCT ( 3MI-W: ) WFFRT f^ c£ RfR f 
3RI: R ) ^FRT RTTf t^T TOR Wf t ( ^fcT f^rfd: ) W TOT # 
3WR-3TRRRT RTR Rft fTRfcT i? I 


That pure-soul (paramatma) is nothing but T; that T’ is nothing 
but the pure-soul (paramatma). As T’ and the pure-soul 
(paramatma) are one and the same, T alone is to be adored by 
me, no one else. This is the Truth. 
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y -** 41 0*4 Tff M^C| TTf^T iWcPT I 

WrsnWR ll^^ll 

3 T^Th>f - ( 3 ^) t ( Trftr f^JrffT ) # 4 

( M<md<fd<|dH.) 3 ( TTf ) 3mt 3^ 

( -former: ) ^ W Tl ( yoMloM ) ^T 

3 T^ft^RT( UMd)iffM ) 37 Tcq-^^r ^fT 


I have realized my soul-nature by establishing myself in own 
soul that is of the nature of supreme bliss, and by staying it clear 
of the pleasures of the senses. 

Explanatory Note 


Acarya Kundakunda’s JRayanasara: 

fbFT 34 LMU||U|^||U|^ 4 i|U| ^fadtUldUIULIIUI | 

hTT|U|cHsl|U|^ # 1 d^tu4l II (w) 

The man who, not drinking the nectar of knowledge acquisition, 
concentration and study that is found in own soul but engages 
himself in the enjoyment of sense-pleasures is, for sure, the 
extroverted-soul (bahiratma). 

PcbLINMod -qcFcF rdtifaR-Hdhldfad I 

^ rTF ^lUlcHdAMcHd' fa II ( ) 

Sense-pleasures are poisonous like the ripe fruit ‘kimpaka phala - 
akin to the poison-mixed sweetmeat ‘laddu - that is good to look at 
and pleasing to taste buds, but kills. 
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Verse 33 


Ft R ^frT xif | 

Rm% TT R Mu\ RWSfa WT FT: ll^^ll 

3RcRF>f - ( UR ) FRT M 3 ( 'ST: ) # ( 3RFFT) aqfsRRft 
( 3Tr^TR ) 3TTcTTT FT ( ^TrT) ^Rk 3 ( TR R ^fF ) f^FT Riff RHcTT 
t ( R: ) Ro ( WT FT: RWSfR ) RR Rr£ Rt ( PHclfui ) 

RTSJ RTf ( R RTR% ) TO R?f RRRT f I 


As stated, the one who fails to realize that the immortal soul is 
utterly distinct from the body does not attain liberation even 
after performing severe austerity 
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wrr ^kt ■sftf ^trT^t ^ fwgti 113*11 

3T^TT$f - ( 34ldl^l*rHdH'dfddl^Kfd^- ) ^ ^ 

^-fWR 3 ^ror fq; airo; ^t fan ^rf^r ( w ) cPf ^ ^rcr - 
TOT ^ cN i^KT - TO ^f efT^ |TT ( #T^fKT ) ^T TJff-^FT? 

^ w ^fr ( TOTFTtsfd ) ^m\ ixx\ «ft ( Iroirr ) #^ to 

^t'OTtl 


The man established in delight brought about by the knowledge 
of discrimination between the soul and the body does not get to 
grief as the fruition of his dreadful evil karmas of the past takes 
place on observance of austerity. 
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Verse 35 


3T^RT2f - (^RRt ^RfT) f^BT ^TT ( IHI^NlPd- 

chf^c^: ) TFT-^T 3TTf^ vTTTT) 7^ ( 3ToTlR ) -d’-dcl raiTt |fFTT ( 7T: ) 

( 3TRR: TT^ ) 37RTT <£ T^FFF - 3HcHdxd - ^ 

( MVdPd ) ^TT t - SFjqrj ^tTcTT f [ 7RT] ( rTr^ ) ^TT 31 1 cH did 
( ^rrft ^FT: ^ - TFT -£f 3^ d^'kdT Tf ^I^PddPdd - 

^Tfsfd^f^sTTTwIl 

Only the man whose mind - by way of explanation, water - is not 
disturbed by the waves of imperfections like attachment and 
aversion can see (experience) the pure soul-nature; others 
whose minds are disturbed by the waves of imperfections like 
attachment and aversion cannot see the pure soul-nature. 

Explanatory Note 


Acarya Pujyapada’s/s, topadesa: 

JHIg(b|^4) d)^d|chfcfu|ch4u|| | 

3^THFTTTfTjf TTTFTTWT 'URFFTT II ( ^ ) 

Our soul, due to nescience (ajnana), keeps on pulling either end of 
the long rope - one end symbolizing attachment (raga) and the 
other aversion ( dvesa ) - and, as a consequence, whirls around in the 
cycle of births and deaths ( samsara) for a very long time. 


* FTcJRF - cTd cfwf 
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3Tf5rfgp<T mwW WaTCcT #rnWT: I 

M$P<f RTSTSItRT: ll^^ll 

3^TT?f - ( 3Tf^H<f ) 3#[fSP<T - TFT-tWT MRuifti Tl cT^TT 
%? aTTrRT Tit TR HM^ RR ftRZfJ 3Tf^T5TRT Tl TfWR Rl R 
f&K t (TO ) [ 3TT^=FT:] 31TRTT RiT ( RtR ) RKRfRRT RR f 

sfk ( MaTRT ) TFTTf^-RR x rfT TT RT f 3TT ^TT % 3?fc OTriTT ^ ^RFT ^ 
TR ( 3TTRFT: WfcT: ) STTRTT R>T fRRR' i? - 3TrR=n R>T RrRfR R1?t 
t ( RR: ) ( RR 3TM^TRf ) RR TFT-^TTf^ ^ tf?R RR ^ 

( RTT^R) RTCR RRRT RlM 3^R ( M^bR ) RR-infR ^ 

RR R7 ( R 3TT2RJR ) 37T3TR R^f^R Rlf^l 


The mind that is composed - rid of attachment and aversion, and 
with ability to discriminate between the body and the soul - is 
itself the pure soul-nature. Distracted mind that is sullied with 
attachment and aversion and not able to discriminate between 
the body and the soul is an illusion of the soul-nature. Therefore, 
realize the mind that is tranquil and discerning, and relinquish 
the mind that is agitated and bewildered. 
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arferr^iififi'^rUcivi trt: i 

rT^cf WdWT^icifd^ II^VSII 


Verse 37 


3RcRTTSf - ( 3Tf^HT«TTW^nt: ) JfliUlftcb RrT ^p\, f^R 3^k 
3VTrtffa RFFl RR ^fT 3VfejT, 3RTFT t Tfr:-^: 

3T«TRT R RcRR RWTf ^ £KT ( RR: ) RR ( 3Tcf?f ) RSfT#d R T^fR 
( ) f^fslRT ITf ^TRTT i? - TFTt-^Rt RR ^TM i? ) Rift 

RR ( ^PRR^nt: ) % 3R7RT ^ ftRRTR ^ TRRRR ^ £RT 
(fdW: )^FT#(dr%) ^ ( 34dfd^ ) f^R WT tl 


As a result of persistent illusive training, the mind becomes 
uncontrolled and gets distracted; the same mind when trained in 
right knowledge establishes itself in real soul-nature. 
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3NMHK4IWfM ^cTR: I 

iiMRHK'MWRM R 'RRT ^cfR: II36II 

3RcRTT$f - ( ?m ^cTR: ) t^frf ( f^RT: ) TFT-^Tf^-^T 
qfcWT t ( rTRT ) ( 3WHHk^: ) 3WHHlft«h Vtf tl 

(ZTRI^rRT: ) f^T ^T ( ^T: R ) TFT-^Tf^-^f qf^TRd q?T 

^nt( rRR)qq^( 34MMHK-M:q) 


The mind that is distracted - sullied with attachment and 
aversion - experiences affective states like dishonour or 
disgrace. The mind that is composed - rid of attachment and 
aversion - does not experience affective states like dishonour or 
disgrace. 
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TT^T^TT^ Tmt^ d M (fcH : I 
TOSfcT iTI'cr^rWWMWH* Vll«4d: ll^^ll 

TOcRTTC? - ( -q^r ) fTOT TO ( dMf^cH: ) cPTTOTt TOTORTO ^ 
( ^Rl^TrT) Tpf ^ Tl ( TFTi^T ) TFT-^lR+ ( TJ^I# ) 

^ (rT^T Ti^) TOlt TORT ^ TOTTOt ( TOHTOT 3TTTOH ) 
TOFl ^ 3TTTO-TOTOT TOT ( TOcT^rT) TOTOTT ^1 fTOT ^ TOT-^lft<b 
( 8TOTTcT) m TO ^ ( VH^Jd: ) TOTO tl 


Whenever the ascetic - introverted-soul (antaratma) - notices 
that due to the fruition of deluding karmas imperfections like 
attachment and aversion are taking him over, he should 
immediately start contemplating on the pure nature of his soul. 
This way the imperfections die away instantly 


Explanatory Note 


Fortifying the soul 

The man who distinguishes between the substance of the soul and 
all ‘other’ substances meditates on the pure, effulgent state of his 
soul through the instrument of his soul imbued with the Three 
Jewels (ratnatraya) of the path to liberation. He reckons that no 
substance other than the soul is potent to either assist or obstruct 
the functioning of his soul. 

Our body, relations, friends, appurtenances, attachments and 
aversions, passions, and so many adjuncts of worldly life are but 
substances other than the soul. The yogi builds a shield around his 
soul to protect it from the influence of these extraneous substances. 
The question of deriving pleasure or pain from these substances 
does not arise. 
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If sense-gratification be the only form of enjoyment to be found 
in Nature, perfection in happiness cannot be thought of in 
connection with the soul. Fortunately, however, there is another 
kind of joy which is possible for living beings. This consists in the 
natural ‘pulsation’ of pure delight, which becomes an inseparable 
companion of the soul the moment the individual establishes 
himself fully in own pure Self. 

The greatest obstacle in the way of spiritual progress of the soul 
is delusion which is due to its association with karmas. The soul’s 
pure faculties of faith, knowledge and conduct get perverted; its 
understanding of what is desirable and what is not gets clouded. As 
soon as delusion is liquidated, the soul is fit to regain its purity. On 
removal of delusion, riddance of the soul from all extraneous 
substances becomes easy. Realization dawns that nothing but the 
pure soul is the truly worthy object to reflect and meditate upon. 

To attain excellent meditation one should turn all his faculties 
inwards. To reach this stage it is necessary to check all activities of 
the body, the mind and the speech that bring disquietude to the 
soul. Clinging to the idea of self-realization, the Self meditates 
upon the pure Self with controlled senses to wash off the karmic 
dust. The person equips himself with ‘samvara’, fortification 
around the Self against karmas, desirable and undesirable. Instead 
of diverting attention to environmental objects, he fixes his 
thoughts on the Self. Control of the senses is necessary for 
reflection upon the Self. Under such circumstances, one is sure to 
attain the purity of the Self by completely washing off the karmic 
dust. 
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Wl cFT^ ’frr rTrT: W&Tm I 

<|^3T cT^tTA 4UAfVlM d^Pd Iftfoll 

3H-cj<m?f - ( ^ cFT^ ) f^RT %■ ^ Ufd ( TJ^: ) TJpT ^tT - STFRRRT 
^jT ( ifa ) 3 r-T% t ( TFT: ) ^TTFl ( «p[5JT ) ^-fw ^ 3TNR TR 
( ^nHH.) ^TcRT ^ ( U^MIoM ) ( d£dA TFtA ) ^TT ^ 

^PTT fWW ^FT R - 37TRR^7 R ( #3fArT) UFFl - 
^ I ^ 3 ( Ifa "d^Tfcr ) % ^ TTfrT WI 1 1 


Using his discriminating intellect, after disintegrating his body 
- the source of fondness - from his soul, the ascetic - the 
introverted-soul (an taratma) - should meditate on the pure soul. 
This way the fondness for the body is destroyed. 

Explanatory Note 


Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 


iWflFTWTTrM PHiKi-mM RiJ^: I 

II 


(*°) 


That preceptor or guru is laudable who is not controlled by the 
desires of the senses, who has renounced all worldly occupations, is 
without attachment or possessions, and is ever engaged in the trio 
of knowledge-acquisition, meditation, and austerity. 


* qiHRR - TTFT^fl Hd 41 {cHWH ■Wl 
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3TRqfoW5T <|:tsWki^HldJyilU|fd I 
^Tiddl'fdsl fK^TSfg XITR TO ir*^ II 

TOTTO? - ( TOTf^TTO ) ^l(UlR<h fTO RT TOTO 

#T TOTT (<|:^) ( 3flcM?IHIdJ TOtRt Rl TJTO 

TOHP^H ^ STJRTO TO 3 ( TOnTO ) TOT TOT tl TOTT^ 
^it 'JRR ( TO ) ^-fro Rl 3RTO RT TORRTOT R7t RlftcT RR^ 

( 3TTOT: ) RH^lld TOf ^ t ^ ( WT ) TOhH Ref ^R ( rr*T ) TOT TOT 

( tot 3rfcr ) toft -qr Rt ( ^ fTOiTOT ) troW rtt tot tot 4 rft^ 
toF to ti 

Misery caused due to inability to discriminate between the body 
and the soul gets alleviated as one reflects on the soul-nature - 
that the soul is utterly distinct from the body Those who do not 
make effort to thus realize their soul-nature do not attain 
liberation even after observing severe austerity 


Explanatory Note 

Acarya Pujyapada’s/sfopadesa: 

TOll^ RfTOR I 

TOTTTO TO: RR? TOtTORFTTORfftT: II ( ) 

The soul, due to its association with the non-soul body and the like, 
has to live through many afflictions. I, therefore, renounce all such 
association, along with the activities of the mind, the speech and 
the body. 
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?PT Wtt f^PTf^To^ I 

dd7dTdTdfd3ft drc^'I'd) ddV^fdH, 11*? II 

3^ddT$f - ( drddldJMfd: ) ?Rk 3 Pd^+I 31lcHcc|^fe ddFd ^ 
df t t^TT dfetlcHI dd did£ ( ^pf ^tOt ?TTk sfk ( fd^TTd 

fdddTd) vidHldH 3TSTPTT wf ^ dit ( 3Tfac|l^fa ) 

diPHT dddT f 4 t ( dxddUl ) WRl ^-cKIcHI ( dd: ) ?Rk 4 t 
dc^H-dt fdddf ^ ( x^fd^) *pfd #TT « il 


The extroverted-soul (bahiratma) who mistakes the body for the 
soul wishes to attain, through austerity, beautiful body and 
divine pleasures of celestial beings. The knowledgeable, the 
introverted-soul (antaratma), however, wishes to free himself 
from the body and pleasures appertaining to it. 
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I 

TTTFTF^r^ W§T: 11*3 1 


3T^TTSf - ( TTT 3T^wfrT: ) Ji»l<l<lR«+> 3 f^RT^t 

i\ t %TT dRilcHI ( WfMIdJ 3TFl ^ ^ 

^TcTT 13TT ( 3TORTfT) PdRdd 3 ( ®TSTrfcT ) 3TFf ctf ^tfsRR ^ 

^ ^tTcTT f 3^k ( 34^U|fd: ) 3FRt 3Uc*TT ^ 3 # 

31lcH^fe ^MT ( cpT: ) 3H^HIcHI ^TPTt ( MtfMIdJ id<UlR<*> 
■cpn^sfl ^ ^ ( T^dcJI ) -^FT ( '5^1% ) ^nfsRFT ^ Tpfrf 

■^^TcfTtl 


The extroverted-soul (bahiratma ), mistaking his body for the 
soul and retreating from his soul-nature, for sure, binds himself 
with karmas; the knowledgeable, introverted-soul (antaratma), 
establishing himself in his soul-nature and retreating from 
external objects like the body, gets released from bondage of 
karmas. 
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VKclfSfd^ 11**11 


Verse 44 


3T^TT«f - (T^: ) 37^pft dfetlcHI ( ^ ) W^Ilf ^ ^ 
mk ^ 3^sq% ) ^t, ^r, ^ ^ ^ ^T^- 

37Tcq-TO f^FT-^r t T^n TqnFRTT t, ( ^ ) ( 3TcR££: ) 

37WPft 3H^HIcHI ( ^ ) ^Ff 37Tcq-TO ^fr ( fw ) xrf^rjnf - 3TFf 
Tprff Tl TJif, 3HTf^ Tffe - cT^TJ ( VKdfad*0 ^TRTf^r Tl 

Tftd - ?W cb^rmi Tl TftcT ( ^frT ) T^fT flH^dl tl 

The extroverted-soul (bahiratma) classifies soul on the basis of 
three genders - female, male and neuter - of the body that he 
sees; however, the knowledgeable, the introverted-soul 
( antaratma ) sees the soul as one indivisible whole - eternally 
pure and perfect - and not amenable to verbal expression. 


Explanatory Note 


Acarya Kundakunda’s Samayasara: 

3TT?R^Wfsr STccTrf ^UTPjum^ I 

Wh 3#FP^lf *flcwft|f^*<J|U|* II (^-^-^) 

The pure soul should be known as without taste, colour and smell, 
beyond perception though the senses, characterized by 
consciousness, without sound, cannot be apprehended through a 
symbol or a sense organ, and whose form or shape cannot be 
portrayed. 
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MfH3iw<*HWT«i PdPddd ^T^rafcr i 

^jrf% ^rt sfa h^Pd ir*mi 

3RRTT$f - 3 H-tKIcHI ( 3TR*PT: Wr^T ) 3TRf 3RRT ^ ^ RTCR 
TFt ( ^TFFT 3rfcf ) ^TPTcTT f 3TT sft ( PdPddd Mldd^ 3Tfg ) afk Rl 
TRft 37Tf^ P PR 3^^ ^RTT f3TT sft ( T^cff^MfKdiKIdJ 

^ dfe<lcHld**TT P Ptf dip TlTfR ’H'WiKT ^ ( ^WT^fcr ) TfTCfq 

- fR Pt, P ( ^TTPP h^fd ) wfPr ^ TO Pf WI tl 


The introverted-soul (antaratma) though knows well the pure 
soul-nature and experiences it as utterly different from external 
objects like the body, still, at times, gets bewildered due to the 
effect of the long-standing faulty impressions of his earlier stage 
of the extroverted-soul ( bahiratma ). 


Explanatory Note 


AcdryaKundakunda’sAtthapahuda: 

3JUH TTTT3PJT TTRT cfrf <H®H|d%i|cm«Hg | | 

ft^frT dlApI Pdfh^ PdhlP^dl RT II ( ^-^V9 ) 

Many ignorant, deluded persons, although aware of the soul- 
nature, get away from their real-self, and, enamoured by the sense- 
pleasures, whirl around in the world in four states of existence. 
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cfcT d«4lfa RSZRsfTSF ^'cfi'Wfd: 1 1^1 1 

3RcRTT$f - 3 H-tKIcHI RR 3RFTt f^TR-HRuifa RTl ^R RR Ri} - ( ^ 
^r ) rf ^ferfr^R rrtsI-rrif t rf rr ( 3t^r ) srIrr, rr 
i sfk Rf ( %rf ) ^r-rr rrrt t rf ( 3^r ) 3 ^t t - 
FfRRf Ri FRT f^sTTf RF? ^FT t ( RF: ) ^PdM, 4* ( RR b^Mlfa ) fRRT 
RT eft RTlR R>F 3fk ( RR rjbMlfa ) fRRT RT R^RlR R^? ( 3RT: 3TF 
RSJRR: ^TcTTfR ) ^PdM, eft 31R RR-tR ^ RfWT-RR R^RFR 
RfR RTT RTRR RjRTT ^1 


(When bewildered, the introverted-soul (antaratma) should 
contemplate thus -) Objects that I am able to see are inanimate - 
unconscious - and the soul that has consciousness is not visible 
to me. Whom shall I get angry with? Whom shall I get pleased 
with? I, therefore, adopt equanimity - neither attachment nor 
aversion - towards all. 
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rilRKI'} I 

RltofebMI<H R WFlt PH f^rl I rM H : r*\9ll 

3Fcpto - (T^:) 37RTRt tolcHI (®rft:) RTW Wff RT 
( rMMIKI^ ch<|Pd ) cFFT 3ffk WR RRFT t 37 ^ £r ^ RRR ^ fto 
3lto i^#^%TTt3^TFT^ RRR ^ fto t 

to R^T RR c%cTT 1? cT^TT ( 371^(4^) 37TRT-T5[RR RiT RTRT 3H^HIcHI 
( 3TSto ) [cRFTto Rto] 3TTWllfcHR> cRFT to W R RRRT t - 
STRIR TFT-t^T to r^TPTcTT t to TFRtod, TTRFRTR, TFRRdto RR 
to to to WR RRRT tl toR ( fdfydlc+H: ) ?p-7RRR R 
37toR to <p«fRR t-RHIcHI t RRRi ( 3FR: to-* ) 3RtoT to 
toFT toft Ft RRT4 RiT ( R rRFT: ) R cRFT to t to ( R 3MI<H ) 

r ii6 u i tom to 

The ignorant extroverted-soul (bahiratma), due to his aversion 
or attachment towards external objects, rejects or accepts these; 
the knowledgeable introverted-soul (antaratma) rejects or 
accepts internal dispositions, but the pure-soul (paramatma), 
established in own soul-nature, neither rejects nor accepts 
external objects and internal dispositions. 
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Verse 48 


^o41d TRWSSFTR cTl'cKb'Wl^lf f^fT^rT I 
Wm cdd $\( ^ x^aicfcblddlPdd^ \tX6U 

3 FcFTT 2 f - ( 3 TTcRFT ) ( TFTOT ) FF Sfsrffl f^xT ^ TTTSf 

( d^dld ) ^dlPdd ^ - f^TT 3fk 31F*TT ^T 3T^K FF Tl ST^d-HN 
^ ( dlcKhldl^lf ) cRFT 4 t ^bFT Tl ( f^Tt^rT) 3 M Wk - ^ 
31FFT F TF# ( xj ) 3fk ( cllcH^lililir^dH,) sfk FiFT £KT f^r 
tttt ( odd^K ) odd*K ^fT ( TFTHT ) fdxl ^ ( FFrfxT ) ^ 

fFF^rr^TFFT^I 


(To achieve this -) The soul should be inseparably united with 
mental disposition and separated from the speech and the body. 
Actions of the speech and the body should be performed with an 
apathetic mental disposition - detached and unabsorbed. 


Explanatory Note 


Acarya Pujyapada’s/sfopadesa: 

% F ^ h-^dPM R I 

frsytl^dldldTdfd MVddPM R MJ^Pd II ( ^ ) 

The yogi who is established firmly in self-identity does not speak 
while speaking, does not walk while walking, and does not see while 
seeing. 
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Samadhitantram 


fozmzi TRJ*fcT I 

fcrw^crr^Kdl'HI* cfcT PdV^lfl: cfcT err ifrT: 11*^11 

3T^TTSf - ( ) mk k 3TTr^fe V 3 F\ ^ fk^fe 

^rf%n^HT3ff ( ^FTrT) ^ TOT 

( PdVcll^j' ) fciyci|4H ^ (^r) sfk ( TRT 

tl FTRJ ( WlrMfd 3Jlrq^Hi ) 3m 37FFT k 3TT7Fffe Wl 
^TFf W^fe 3RRRTTT3TF ^ ( cfcT fcUMI'H: ) ^T ^t-^-fwf^ 
■qwkf 4 W Id^W fr TT^T t ( ctf ) 3fk ( cF? TfrT: ) W 
smftR ^ i? 


The deluded extroverted-soul (bahiratma) who mistakes the 
body for the soul finds the world - the wife, the son, the friends 
and the like - trustworthy and pleasant. How can the non- 
deluded introverted-soul (antaratma) whose eyes are set on own 
soul have faith on this world - the wife, the son, the friends and 
the like? And, how can he have fondness for it? 


Explanatory Note 


Acarya Kundakunda’sRayanasara: 

^cbd-d W fhrTT^ r^M^UH I 

34UWW ^ ^cT ^ II ( W ) 

The one who mistakes external entities like the body, the wife, the 
son, and the friend, and aberrant tendencies, like attachment, for 
the nature of the soul is the extroverted-soul (bahiratma). 
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Acarya Kundakunda 7 s At thapahuda: 

-Q 3^ P<<<SWLLIIU | | 

^sr^rnff^TTT nuwiuf c^tt ttt^t ii 


Verse 49 


( V*°) 


Those who have not understood the real soul-nature mistake the 
body for the soul and, as a result, remain deluded in regard to their 
worldly relations like the son and the wife. 
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Samadhitantram 


3TRq^TMTrqf cFRf I 

VI I fr4)f^ £1 <**>! d I ^ Wdd-N : I m o || 

3PcFITSf - 3 H-tKIcHI ^Fl Flf^ % dF - ( 34 1 rM M I rM < ) ^IrHqiH Tl 
f^FT ^ ( cR^f ) ^Ff ( f%IT ) WI c^FT ( «pff ) 3mf 
T£fe f (F STTT^T) W F#’ cf^l ^ ( 3T?JdVII<) Td-FT ^ 
FF^F ^ cf^T ( cUcKhldl^Tf ) FFR 3fk FiTF Tl 
( P^Pdd^TFFjfrT) ^ FtFTT ft Ft eft FTl ( 3FF4T: ) 3HW<=M fPbT 
FFI 

The introverted-soul (antaratma) should not deliberate for long 
on any task that does not contribute to soul-knowledge. If due to 
compulsion of rendering help to self or others he must undertake 
some activity of speech and body, that ought to be performed 
with indifference. 


Explanatory Note 


Acarya Pujyapada’s/sfopadesa: 

PHVIWdPd PdV^Ph^dldlMh TFF I 

II ( ) 

The whole world appears illusory to the yogi engaged in the process 
of self-realization. If ever he gets entangled in any worldly object, 
he expiates his transgression. 
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Verse 51 

^rrfer i 

3RT: Wl'fa TTFT^ cR[*rJ ^TtfcTWRH. ll^ll 

3RcRTT$f - 3 H-tKIcHI RTl fsRTRTT % - ( ^RT ) 

3TTf^ «flW ^ £TCT ( MV^lfa ) ^ ^RsfcTT f - 

RRcTT f ( cET ) ^ ^ ) #CT RTRT ( RTf^T ) R# t, foRJ 
( f^RJrrf^RT: ) ^sNf ^ RTU W R TtRRFR RRcTT 7T3TT 

(^RT) f^TCT ( "BtHT ) 3Hd1ta (fTPR^ ^ftfrT: ) 31H^Hd 

^HW( RTT ( 3TRT: ) STETET ( MV'Mlfa ) ^ 3R^ RRcTT 

f( 7 ET) R# ( ) tRT RTRlfe RTRT tl 


(The introverted-soul (antaratma) should contemplate thus -) 
External objects - the body etc. - that my senses see and feel do 
not constitute my nature; overpowering the senses, the 
supreme, blissful light of knowledge that I see and feel in my 
being is my true nature. 


75 


Samadhitantram 


^srqrcsej%TFJ orf^.-^grr^T i 
srfl^T^sf TTrWTSZTIRT ^ifddlriH: imii 

3H»cj>m2f - ( 3HK<sy<tiVl'^i) ) fjRFj 3HlcH , Hl c MI R>T ohm’ll 3T^ft 

%RT t RR Rif - 3RFf i-\^n\{\ ^ RTRT ( ®T%: ) RTU 

Pmf 3 ^ ) ^TsT RTcjR t ( 3T$T ) TIc^T ^Ff£ ( 3TTrRft ) 
31lcH<W^H cpt rrftT R (^:^) WR ^RT tl RfR^ 

( ^llddlrMH: ) RRTRR 31lcH*d^M Rrf RFfRR RRRTT RRFTT Rf 3R# 
3T«TRft Rif ( ®T%: TTR ) RTU fRRRf R Rf ( 3tW ) ^:7R RFT RifRT R 
Rfc ( 3TSETTRT ) 3 RRRTRR R RrR 4 Rf ( <hWjH,) W ^ 

^VcTT i?l 


The novice who has just begun to meditate on the soul-nature, 
due to his prior wrong notions, experiences happiness in 
external sense-objects and, on the other hand, experiences 
discontent in contemplation of the soul-nature. The seasoned 
practitioner who understands well the nature of the soul, 
however, experiences discontent only in external sense-objects 
and happiness only in contemplation of the soul-nature. 
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Verse 53 


^Trsf^rm wf cUeKcll f^JITRT ^7T IMII 

3RcRTT$f - 31T7RFFTTT F7T 3T^TRT FFFl ^TT - ( 7R^ sT^TRT ) 

F7T 31lcHb=I^H cf^ (7RT Wd ^ ^IrH'W^M i£ 

^lt ^*^Tt - 37WTM ^ - TJ# ( cRT ^7T) F7T ctf 

F^T Fit - SW£\ Fit 3RFT ^2 FFFl sffc ( FrUT: ^%F) F7T 
31lcH<W^H cpt MISFIT 3 77TFFTF f3fl 3FFt FFT^ ( ^F ) f^RT^ 
( 3Ff^JM WT) FF 37?Fm FfFTRFFF ( rMcMI ) ^HFR 
( f^^m4^^)^TWT Fitt#FF^I 

To get rid of the unknowing extroverted-soul (bahiratma) and 
get established in the knowing pure-soul (paramatma), the 
practitioner of meditation (on the soul-nature) should talk - and 
recite - the soul-nature, put questions to others about it, long for 
its attainment, and reflect on it incessantly and devoutly. 
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Samadhitantram 


c(Tf%r ^TRiTR c||c^k 1<4): I 
¥RTrS¥RT: fTO TJSFtqf f^pzRT I IV* 1 1 

3RcRTTSf - ( cncf^l(U4l: *JRT: ) TRR sfk ^fjr r( Tlrf^ 
7# t - ^ cj|wpc|+ ^ wf 'HH^Hcll T^fT ^fFTRTTT ( cnf%r 
^ ) TRR 3^k mK ( 3TR*TFT TRJ% ) 3W=m ^T 3mr^ ^FTT 
t 3T^ trr 3fk RTtT ^ STfcRT ’RFRTT t ( ^T: ) ( 3HJRT: ) 

^RR 3pfc RTtT Tf STRUTT WiFi d TTsT^ ^TvTT %TT ^-cKIcHI ( T^T 
rff^ ) IpT ^TR Rfk ^ ( TTST^i ) STTcRT ^ f^FT 

( -f^sq% ) RR^T tl 

The extroverted-soul ( bahiratma ), not knowing the true nature 
of the speech and the body, mistakes these for soul; the 
introverted-soul (antaratma), however, knowing the true nature 
of the speech and the body does not confound these with the soul. 

Explanatory Note 


Pandita Asadhara’s Dharmdmrta-Anagara: 

^TRTT cTT^RTrdzrfFT I 

TTr^ II ( ) 

Affective speech (bhava-vacana) and affective mind (bhava-mana ) 
are internal substances; affective speech is manifestation of 
internal thought-process (antarjalpa) and affective mind of 
internal reckoning (vikalpa). When T am not the same as affective 
speech and affective mind, how can T be the same as material body 
(dravya-sarira) and material speech (dravya-vacana), both 
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Verse 54 


noticeably material substances? In this situation, how can there be 
any doubt that relations like son, who come into being due to union 
of bodies, are same as ‘I’? 
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Samadhitantram 


1 I 

rTSJTfcr clI'cdwI'cU'tfr-mi'cHr^ II^MI 

3T^TTSf - ( ) 'qf^ff ^f^ff ^ fTO 4 ( TO) t^TT -afti 

^§1 ( ^ 3^ ) TOf t ( TO) ^ff ( 3TRTO: ) 3TOTT ^T ( ) 

TOTT TO « (TOTfa) eft ^ft (®TOT:) TOTPft dpHIcHI 
( 3^TPT^|cHI^) fTOTOtfd fTT^TOT ^ TOTR^T ( dteT ) TOf 

■^frorf ^ trot 3 ) sirro w 1 1 

There is no sense-object that can do good to the soul, still the 
ignorant, the extroverted-soul (bahiratma), due to his delusion, 
remains engrossed in the objects of the senses. 

Explanatory Note 


Acarya Kundakunda’sf?ayanasdra: 

TTTOf TRf TTT TOT I 

^cKsirnPd TTT fTO^ TTt ^ II ( ) 

The ignorant man gets engrossed in sense-objects and sense- 
pleasures without realizing that these pleasures result into great 
misery. Not being able to arrive at the reality, he only is the 
extroverted-soul (bahiratma). 

^ 34cKsl|U|^' rf rf fTO I 

^iX||U|igP< TTT fTOT^ TTT TO srfTOTT II (W) 

All sense-pleasures result into severe misery of varied kinds for the 
soul. The one who does not reflect in this manner is the 
extroverted-soul (bahiratma). 
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3^fITT^r <HMUU||U|* rTrST I 

®ri%rwnrf irf ii 


Verse 55 


( W) 

Just as the creature born in excrement feels attracted towards 
excrement, similarly the extroverted- soul (bahiratma) feels 
attracted towards external sense-objects and pleasures. 
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Samadhitantram 


1%rf WTR: I 

MMIgfafa Mfl'Ufd ll^ll 

3TW2? - ( b^lcMM: ) 3 ( TUTfa ) f^^TTc^TT 

stott cfr ( f%rr ) ^niR+id 3 ( chiilPHN ) f^r-PFKrf^ 
wM' R ( ^cTT: ) # T# t - ^TT RTl W ^ T# tl ^ +<lhd 
wt #^(I r -mti t ^ iw 

3TF ) ^HlrHld^cf ^Plt TTft-^lR<h 3 *3 f ’ - WR - 4 t 
3TOf RFT( ^ltUlft<hT -$ smf STRUTT Tl ^ R HH<W^ i\ FT ^ 
- S^RC^frT^lilfd )^TT37Sq^FT^WT^tl 

Ignorant living beings engulfed in darkness of delusion have 
been slumbering, since infinite time past, in undeveloped birth- 
forms like subtle, one-sensed nigoda jiva. If, on getting birth as 
five-sensed being with mind, one gets out of slumber but still 
tends to apprehend erroneously other objects or beings (the 
wife, the son) as one’s own, “These are mine,” and attributes of 
other objects (the body) as those of own soul, “I am beautiful.” 

Note: Delusion gives rise to a) sense-of-mine (mamakara) in objects 
or things, like the body, that are not the soul but are results of 
fruition of karmas - ‘This body is mine’; and b) self-consciousness 
(ahamkara) in regard to objects or things that definitely do not 
belong to the soul but are considered as own in thought - ‘I am the 
king.’ 

Explanatory Note 

Acarya Kundakunda’s Pravacanasara: 

# TTTfg- ^lUlfd TTcj lKHO||U| | 

Tfrlrf^ 3^ cj ah ui 37 ^ frr w^r n 
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Verse 56 


He, who fails to ascertain the true nature of the soul and the non- 
soul, does not differentiate between the Self and the non-Self, and, 
overwhelmed by delusion, conceives external objects as ‘I am this,’ 
and ‘ This is mine . ’ 

wf brirr xrr -eft uuuiu^Ackhi i 
^ ffM ^ 3TXTTXrf ■gTT^T II ( ) 

‘I (the pure-soul) do not belong to others (the body etc.), nor do 
others belong to me; I am singularly knowledge (rid of all 
dispositions);’ he, who meditates thus with due concentration, 
meditates on the pure-soul. 
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Samadhitantram 


TT^fsfcTT iSMrdMb-ildl^dUl I 

im^n 

3RcRTTSf - 3H-rKlrHI RTl RifFR %- ( 3 HcMc1t^ ) 3TRl 31lcHb4^H ^ 
(cdcrfc$RT:) f^Tcf ( 3TTRRT: ^Rk RTT 

( 34H IH-I-^ rl'HI ) ‘R^qrkRTT 3TTRRT 3RTTcR^fe Tl (fdTdT 

R^rT) TKT sfk ( 3R^f ) 3JlMf ^ ?Rk 

( 3T'TTTd : rfSRTT ) ^l<U RT R>T 3 hicH I ’ 0,'HI "k 

[■qR^cT] qq ^cidUn^ki 


The introverted-soul ( antaratma ) should, having established 
himself in the soul-nature, always visualize that his body is 
utterly distinct from his soul and that the bodies of others are 
utterly distinct from their souls. 

Explanatory Note 


Acarya Amitagati’s Yogasara Prabhrta: 

3 TR?RcRRRRRT I 

Web Id TTRTkTTRTRf^rTW II ( VU ) 

Not knowing the inanimate nature of his and others’ bodies, the 
man visualizes his soul as own body and souls of others as their 
bodies. 

Acarya Kundakunda’sf^ayanasdra: 

fafau) fk ttt trr fdUdl$ ^1? fqwrTTTRRf I 

fuid^dl kra^Trfr ^ qf^H-ILLri TTt II ( ) 
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Verse 57 


The one, who considers the body as utterly distinct from the soul, 
does not enjoy, even in a dream, sensual pleasures, experiences 
incessantly the soul-nature, and savours ambrosial happiness 
derived from the Self, is the introverted-soul ( antaratma). 
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Samadhitantram 


3^ I fad ^ 'd i d Pd TTT ^rrfarf W I 

thold-IHfdd’kfal W ^ ^TCRSrtT: 11^ II 

3RRTT2f - fdlcHI^WT^ 3H^HIcHI fadKdl t %- (^STT) ^ 
( h^lcMH: ) ^ 3^TRt ^k ( 31*11 fad ) f^HT p; ( k ) ^ 

k ( -d dldPd ) kf *Ilk t ( W ) ^ # ( ^TTfacT ) 

dddfa ^k ^ kt' ^TTk tl ( TRT: ) ( kf ) ^ «Nf 

k(^ *Tm2nT: )k dd<rk ^T kaw ( f SIT ) ^ t, Pd^d tl 


(The introverted-soul ( antaratma ) thinks thus -) Deluded men, 
by themselves, do not comprehend my soul-nature. After I 
explain my soul-nature to them, still they do not comprehend it. 
Therefore, my effort of explaining the soul-nature to them is 
futile. 
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Verse 59 


W FRTFT dReb'M^iW ®fr^ IM 


3RcRT$f - ( RF ) f^RT fd<^H ^ 31lcHb=I^H ^ 3}?RT ^|R+ 

^ ( ®rtsrf^ ) f^t frft f ( ^) ff 

( 31F F ) FSf "C - 3F7FT FiT ciiwfclcb FFFR FFf fj ( XjF: ) 4 t 
( RF) Rt P^KH^h 41 7FF 3^FF FR^ FIR 31lcHRI^H ( 31F ) ^’ f 
( F^fa ) FF *ft ( 3TRRT ) ^ wNf ^ ( W F ) FR^T £KT W 
FFF t - FF Fl 7F7TFFF Fi FRT SfJFF fFRTT RTFT t ( F^) f7#R 
( 3TRRF ) ^ Fftcjf FTl ( fFRT FlRF ) FFT FF^? 


Pure soul-nature that I wish to explain to others is beyond 
description; no words can express pure soul-nature. Soul-nature 
that is eternally blissful, to be experienced by the Self alone, 
cannot be grasped by others through dialogue. Therefore, what 
can I talk about? 
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Samadhitantram 


orf^pTfrT I 

rpjc5RT: y^IrMI ll^oll 

3T^TTTSf - ( 3^ fyftrT^frfrT: ) 3 f^T^t ^H^lPd ^ Tl 

^l^lRd ^ 1# t - f^Tl 31lcH^^H ^ f^T Tgf - Tj^fT ( T^TcRT ) 

( ®r%: ) w ^Kfcrft; # ( Tprfa ) tt™ t 

f5F5 ( U^<4lci|| ) TPTfa ^ M ^ M t STfrtTT Pd^<bl %TT 
7^q-f^7t 3 H-tKIcHI ( ^feoy^-dcblcjcb: ) W ^Rklf^ 

4 SFJTFT-TftcT I^TT ( 3RT: ) SfWT SlIcH'W^H ^ ff ( TprfcT ) 

^HRdwtl 

The extroverted-soul (bahiratma) whose inner light of 
knowledge is obscured by delusion seeks enjoyment in external 
objects like the body; the knowledgeable introverted-soul 
( antaratma ), however, gets indifferent to external objects and 
seeks enjoyment in own soul. 

Explanatory Note 


Pandita Asadhara’s Dharmamrta-Anagdra 

yfrrpi chtUH^^^r^chl^P^ldlRolHK^: I 

TFSTR^f nUckcULuMh: T^Pf TPJfrT II ( ) 

Abandoning sense-pleasures, which are like chasing a mirage, one 
should also discard all worldly undertakings. Leaving external 
entities (the home, the wife) that are possible to discard, one must 
discard attachment to entities (the body) that cannot be such 
discarded, and enjoy happiness emanating from the soul. 
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^ MlHPd VKl'ilfuj I 

PHilSHiISfSRT W^lld II TOI 


Verse 61 


37^ITSf - 3H-tKIcHI PlTOI f- ( VllUlPui ) f ?TCk ( 

'UMpft ) flf IJTlft cT§TT ‘dft dMcl f ( rT^nf^T ) eft — 

f ( 3jtcr ) ipr tttTtt f ft ( Pdii^iHii^PsRi ) toito TO; 

(TOTOr) ffrj^ 3^k SMfcT TO (<mk-TO 37TO ^ ife 
( eg# ) TOT TO t [f ] ^ TO ( 3^g^T: ) Hddf4 - TOlchl fl 


(The introverted-soul (antaratma) contemplates thus -) The 
body and the like, being inanimate, do not know happiness and 
misery, therefore, those who believe in inflicting sanctions (like 
fasting) and furnishing favours (like adornment) to the body are 
dim-witted extroverted-souls (bahiratma). 
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Samadhitantram 


chlilcllc^ dfli WT I 

r| faffcT: 11^ II 

3T^RTTSf - (TJTcRT) RTJ cRT ( cb|i|d|cb^dfll WT) ?kk, TRR 

sfk #rf ^ k ( R^kTTcT ) WR 

%RT RRTT t ( cTTcRT) cTCT ( WTT: ) TTTTR t ( 1 ) sfk 

( TJTfaT ) IpT ?Rk, 4 t tr ^T ( ) STfcRT 

3T«TRr %RT RRT t cM ( Id^Pd: ) TJpR TTTpR ^fcft i I 


As long as the body, the speech, and the mind are perceived to be 
the soul there is whirling around in the cycle of births and deaths 
- samsara - and when one practices to perceive these three to be 
different from the soul, liberation is achieved. 


Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

c 1 1 c I tfP YTT TTufr YTT dc* cuuil TT cbKU|‘ quil H pH I 
cFtTT XIT XTT cbKf±m 34U]lPd| Rd ch-rflui II 

I am none of these: the body, the mind, the speech; I am not their 
cause; I am not their doer -krta; I do not commission their activity - 
karita ; I do not approve of their activity -anumodana. 

R wr cTTuft MIUM^cdiXHI frt PuiP^I I 

MlJJHdcd* % ^ufr ftrit xrrqpjj^TTjf u ( ) 
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Verse 62 


The Omniscient Lord has proclaimed that activities (yoga) of the 
body, the mind, and the speech are material substances (pudgala 
dravya) and these material substances manifested in the form of 
activities (yoga), in turn, are modes of the atomic substance 
(paramanu dravya). 

WF W % WH MHhdl cfRTT fdt I 

rRFT % ITT T^tSF ^tTT ctf rTW FFW II ( ) 

I (consciousness) am not inanimate atomic matter (pudgala)-, I do 
not turn the atomic matter into its modes - material substances 
manifested in the form of activities (yoga) of the body, the mind, and 
the speech; therefore, surely, I am neither the body nor the doer of 
the body 

Acarya Amrtcandra’s Purusarthasiddhyupaya: 

STcrfcT ^TcT: U||d I 

UcbdcbfclNRl^cM ^ 11 (3*0 

Right conduct (samyakcdritra) is achieved by abjuring all sinful 
activities of the body, the speech, and the mind. It is devoid of all 
passions, untainted, unattached to any alien substance, and very 
nature of the soul. 

Acarya N emicandra’ s Dravyasamgraha 

RT faff ITT ITT f^RTF %T F*F fsjft I 

3T n TT T3Tt ^U|i|d tp f ^ ^TTirf || ( ^ ) 

Do not make bodily movements, nor utter any words, nor dilute the 
focus of mind; remaining engrossed in your pure Self is real 
meditation. 
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Samadhitantram 


Acarya Samantabhadra’s Svayambhustotra: 

3W^PdTdTHdlcbdUJNl ddiWH: ^4 cFcf4 I 

C \3 

*RFT ■SRfrT IRSfh^RnTTrT II 

( ^>o ) 

Many mendicants perform austerities with the desire for worldly 
gains like the son, the wealth, and the happiness in this life and 
beyond, but you, O Lord, with right knowledge and desire to attain 
freedom from births and old-age, controlled the three-fold yoga 
(activities of the mind, the speech, and the body) . 
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Verse 63 


ci# -srsrrssrqR ^ wi wztft ttstt i 
■q% ^SizriWR ^ -SPT ^1% ^ST: 11^311 

- ( ^STT ) f^RT "3% ) T TT5T - TflZI, - 

Wd ^ T R ( 3H I rH M ) 3R^ - 3R^ ^Rft ( "SR ) TfRT - 

TTlZT, ^ TRRt ) TTOT f TO ( ^cR^sfa ^ ) 

3R^ ^Rtr ^ T TTST - TTter, ^ - |Tf^ T R ( cJST: ) "5^ - 

STRRTcRT wft ( 3TRTR ) 3R^ ^fTrRI ^ ( XR ^ TRJ% ) ^ 
TTRcfTtl 


(In order to strengthen perception that the body is different 
from the soul, the Acarya avers -) Just as on wearing thick dress 
one does not consider the body to have turned stout, in the same 
way, as his body turns stout, the knowledgeable introverted-soul 
(antaratma) does not consider the soul to have turned stout or 
robust. 
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Samadhitantram 


kkf cr# wrssrqpT ^ kkf ttsit I 

kkf i kkf tot* ^sr: iiv*ii 

3H-Cj<msf - ( ^SIT ) kfTT ychK ktf ( vJlkT ) T ^\ ^ k 
kkf - k^T - ok w, ( 3TTRTPT ) aikrkt - 3ikr mk kt ( kkf ) 
kM ( ^ -q^k ) kT "RHcTT t ( rWT ) ^k TOT ( kkf ) 

srk TRk k k kW kk w: ( «pi: ) ^Uhh ^ - srrrttt ^kt 
( 3TRqk ) tot kkrcRT kt ( kkf ^ ) kkf kT rto 1 1 


Just as when the dress gets old and worn out one does not 
consider the body to have become old and worn out, in the same 
way, as his body gets old and worn out, the knowledgeable 
introverted-soul (antaratma) does not consider the soul to have 
become old and worn-out. 
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cr# ^srrssrqpT ^ ^ rTsrr i 
^ ^ ^ TJ^Tct ^T: ll^ll 

3H-cj<msf - ( ^SJT ) f^RT H°bK ^ ^ 

#1 RT ( 3TRiTPf ) 3T^ ^rr - ^ (^) TC |T3TT (^T 

n^ifr ) ^rff rr^t t ( w ) ■stft ^ ^ 

^ TC #1 ( «JST: ) ^faHH ^ - 3 H-tKIcHI ^TPft ( 3TTRTH ) 3^ 

^ftWTT 13TT TTFrm 'll 


Just as on destruction of the dress one does not consider the body 
to have been destroyed, in the same way, on destruction of his 
body, the knowledgeable introverted-soul (antaratma) does not 
consider the soul to have been destroyed (died) . 
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of# UfmSSWR ^ TcRT TO% rTSTT I 
fcT^iUfl <*|H ^ ^ TOct ^ST: 11^ II 

3TTOTSf - ( ^TSTT ) f^RT M ^ ( cf# Tcf?T ) TOTT f 3TT TO vTTqT 
#1 X R ( 3TTTOT ) 3T^ W\ - 3^ TOtT ^ ( W ) vTToT f 3TT ( 
TO% ) RTOI t ( rTSTT ) TOt M ( Tcf% ) 3^ ^RtT 

^ cTM #1 TR ( «pT: ) ife^H ^ - TOTOT ^TPft ( 3TOR ) 
WNlrRT ^fr (TcfTOTO?! ) ^TMISTT ^€i TOm ti 


J ust as on wearing red dress one does not consider the body to be 
red, in the same way, on seeing red colour of his body, the 
knowledgeable introverted-soul (antaratma) does not consider 
the soul to be red. 
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3TW2f - ( ?m ) f^RT Wft «ftoT k ( fU^K* ^FTW) 3FRF fkrf 
3^ %T3Tf k TR7TT 13TT JdkUlft TTR ^ TOT ( k:RT^T TRT ) 
Ws, ^T^-’qnwf^ ^ TFFT ( 3T5T^f ) kHT-lfk ^ 3^ 
( 3Ttermtrf ) fsFRTT 3?fc Tplk 3^RT[^q ^Fj ^ Tfk ( 3TTWfrT ) 
WTcT #T vFM t ( R: ) ^ ( ?FT TJTfrT ) TRR-c])dtHldlHd 

Wf^T-^sr ^T 3^RTr ^FCdT f kk th-^5R-^FT ^T ^TNR cT«1T 

^q-kf Tf fWT ^T kT kf fw t ( ^cR: ^ fk 

■^fT^r - ^FRT ®lfe<lcHI ^fjcf - ^ kRT-T]72r ^TT STJR^ "k dHdl i? I 


The knowledgeable man, when he starts perceiving this 
throbbing world as listless - inanimate, unmoving and 
unpleasant - experiences in his being tranquility characterized 
by supreme equanimity independent of activities of the mind, 
the speech and the body, and pleasures of the senses. Others 
cannot experience such tranquility. 

Explanatory Note 


Acarya N emicandra’ s Dravyasamgraha 

<qkkdikRi|KVl ^c|cbUU|U|U||<H£* I 

*J|||uifH *T ndujrl* rf xrrq UU^lR-dH, H ( *0 

Lord Jma has proclaimed, from the real point of view, that stoppage 
of all activities, external and internal, undertaken by the 
knowledgeable soul to attain liberation is Right Conduct. 
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Vld*cbo^<£nirij| ^d^nfdUS: I 
H I rM I H ^ 1 1^11 

37^ITSf - ( VllUeb^dH ) ^Rf^T-^TTk WT\ <bMdl ^ 
( 'HdddHidil^: 3TTdTT ) f 3fl t ^fFT-^ft f^TCRFT T^TT 

^ftTRRT ( 3TTdTFT ) STfrRT ^ ^ ^ ~%&Kt ) 

1 ^ 3rth ^ ( 3rfrri%rr ) 

( ) tot 3 ( ^nrfrT ) m ti 


The extroverted-soul ( bahiratma ) whose karma-body envelops 
the knowledge-body does not realize the true soul-nature and, as 
a result, whirls around in the world for a very long time. 
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Verse 69 


37^ITSf - ( 37^1: ) ST^nt dklcHI kk ( ufavi^Mdl 37^^77 
^ ) wrpjprf k k ?kk k Tpkd Tk kk 

f^m Tk tr ( fmi^kl ) ?kk kt stt^ tttft ^r k kr Tk ^rc 
( fkifkgr^ ) ct^tt ^sk k fkkk kkr kr ^tttt 

?kk kk STTcRT k T[3T TFTlk k TTq kt TTTfkl kcft i? 3Tfk ( rHT ) 
^TT kk k ft ( 37R*7R ) 3TTcTTT ( UM£I^ ) TTW kk tl 

In state of worldly existence the body and the soul occupy the 
same space-points and particles of physical matter fit for 
transformation into quasi-karmic (nokarma) and karmic 
(karmana) bodies are taken in - and cast off - incessantly 
However, since the ignorant extroverted-souls (bahiratma) fail 
to perceive (in the short run) these changes in the gross body, 
they mistake the body for the soul. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

3iklfci37t kkt kkt k<sfeci377 '*7 kl^3Tt I 

37TfTTTT cFTTT^k TJ^nc^ccHW Tlk II ( ) 

The gross body ( auddrika sarira of humans, plants and animals), 
the transformable body ( vaikriyika sarira of celestial and infernal 
beings), the luminous body (taijasa sarira), the projectable or 
assimilative body (aharaka sarira), and the karmic body (karmana 
sarira) are all formed of matter (pudgala). (Therefore, these are 
different from the soul.) 
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J|U^r< vm UT cRTfs; ITT % Ml fui chUJlPui I 

e|guu|fa flccJchlH^ II (3-S3) 

The soul, though stationed, all the time, in the midst of matter 
(pudgala), it neither accepts nor abandons material karmas. 
Surely, it is also not the doer of material karmas. 
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TTTT: RSJRT: I 

3TT^TR ^cR^TRfRTj^ IIV9o || 

3RcRTTSf - ( m ^ ( ^flT: ) 4 r \ ( 13JRT: ) RfZT f ( RT fiRT: ) 
3TRRT TcToTT f ( ^fcT) RRiR ( 3T^R ) ?RR ^ RTT^T ( 3TfRRTRRR) 
LRb^H R RR?f RR (f^) Rc^R (3RRTFT) 3RFf RRRT Rif 
( cfcdH^PldfailS*0 3TRRT RRTlR-TftcT RR 

RRRtR-RftR ( RTT^R) 3RFf fRR R RRRT R^'l 


Shunning thoughts such as, ‘I am fair-skinned,’ ‘lam stout,’ and 
‘I am skinny,’ one should disconnect the body and the soul, and 
reflect incessantly on the nature of the pure soul, characterized 
by infinite knowledge and perception. 
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^Rw}cbiPd«bl i%r% ffcu i 

rfR ^ob'lRdcbl ^rT^r HI frill'd I SjfcT: ll^ll 

3RcRTT$f - (-q^T) f^RT ^ ^ ( f%l% ) f^TrT 4 ( 3T5RTT ) 
3HcHU=IUH pH^-Md ( SjfcT: ) mm t ( RRR ) RTUFt ( UcblPdcbl 
TjfqrT: ) 3lPHc||4d: - fWT Tl - ^jf4d Rtcft tl ( ?m ) f^RT ^ q>t 
( 3REJRTT SjfcT: RTfRT) 31lcHU=IUH ff f^^RT %ft RRUT Riff t 
( TR2f ) RTTUT ( IJchlPdch) TjfqrT: R ) 3iPdc||4d: - fdRR ^ 


The man who has unwavering faith on the real soul-nature 
must, as a rule, attain liberation; the man who does not have 
unwavering faith on the real soul-nature cannot, as a rule, attain 
liberation. 


Explanatory Note 


Acarya Amitagati’s Yogasara Prabhrta: 

3^M4l§R4 ddhlrhl VU^Pd RRRrT: I 

3RRR: yjP^io^dl P^MPid^ri^nsIdl: II ( VR4 ) 

Undoubtedly, the soul is purified by the knowledge of the soul. 
Those who wish to purify the soul by other objects or means suffer 
from delusion and are wrong believers. 


102 


Verse 72 


TipteTr RTcF rTrT: FRt I 

RR-fcl dfMIrH^I ddfcil^d, 1 1^11 

3RRRTSf - ( R%RRt ) #rff ^ wf Tl ( RTc^) RRR Rft Rc[fR ^fcft t 
( RR: ) RTRl ( RRH: ) fRR RdIRHH ^RT t sfk ( dfUldJ 
fRR Rif RRRRT Tl ( fR-dfdW: RRfcT ) fRR RTRT RRRT Rf 
fRRRR #f Wti f - RR ^fRR Rl RTRT t ( rfrT: ) ^T#TR ( RlRt ) 
#rft - #R WR STRRcRT RT^ - Rit RTf^R fRi RR ( R%: RTFf 
RFxTR ) RffRRR RrF ^ wf RR RfWT R^ - ^ RR RT RfRT^RTR 
R Rj^ RRT RT RTHRtRT RRT' RR 3RRTRRR RRT TWRT Rtl 

Interaction with people leads to the activity of speech, activity of 
speech stimulates mind, and stirred-up mind gets perplexed and 
deluded. Therefore, the yogi - the introverted-soul (antaratma) 
established in the soul-nature - must shun interaction with 
people. 

Explanatory Note 

Acarya Pujyapada’s/sfopadesa: 



3TTRRR^TTRFR RPR! RtR fRRTRR: II 


(30 


The yogi whose mind is without perturbation and is established in 
the knowledge of the Self should diligently practice meditation on 
the nature of the soul, in solitude. 

^RSRRRRTTfRTTf fR#f RfRRTRT: I 


fRRRR^R^TTfrRif^R^RrRT IdfMild ^RR II 


( ) 


103 


Samadhitantram 


The yogi longs for solitude and distances himself from interaction 
with men. If due to some reason he has to communicate with them, 
he soon puts it out of his mind. 

Acarya Amitagati’s Yogasara Prabhrta: 

Ph^4) 44 I 

‘TTST flWilld II ( V9-** ) 

For getting established in the soul-nature, these six external 
essentials are required: enthusiasm, determination, perseverance, 
contentment, right faith, and seclusion. 


Place and posture for meditation 

Environmental disturbances can generate disquiet in the mind of 
the yogi and, therefore, solitude is recommended. The Masters 
have stipulated full control of the mind, the speech, and the body 
for real self-contemplation. 

Acarya Jinasena in Adipurana has recommended that the 
physical environment as well as the posture of the yogi should be 
conducive for meditation: 

The yogi, well -versed in the Scripture, chooses for meditation a 
place that is not a thoroughfare and free from disturbances. A 
vacant house, a burial ground, a thin forest, the bank of a river, 
a hilltop, a cave, the hollow of a tree, or any other place which is 
pious and pleasant like a temple, can be chosen. The place 
should be free from excessive sunlight, heat or cold, strong 
wind, persistent rain, small creatures, and waterfall. Gentle 
breeze is a help. 

Seated on an even ground in the paryahka asana (also known as 
padmasana ), the yogi keeps his body relaxed and still during 


104 


Verse 72 


the course of meditation. In the sitting posture of paryanka 
asana, the legs are interlocked, with the right one placed on the 
left thigh and the left on the right. The open right hand is placed 
on the open left hand and the palms face upwards. Keeping the 
eyes just about open and fixed on the nose, breathing softly, and 
aligning the lower jaw with the upper jaw, the yogi controls the 
rambling of the mind. As per his convenience and training, he 
may fix his mind on the heart, top of the head, forehead, navel, 
or any other place. He remains unmoved by the afflictions or 
sufferings and, with a tranquil mind, concentrates on the 
nature of substances, the souls and the non-souls, as revealed in 
the Scripture. 

The yogi should get himself perched on an even ground which 
allows the body to remain steady and the mind to concentrate 
on the desired object. The sitting posture, the paryanka asana, 
is recommended. The standing posture, the kayotsarga asana, 
is also recommended. In this asana, the yogi stands upright 
with feet firmly planted on the ground, at a distance of about 
two inches from each other. The arms, with open hands, hang 
naturally by the sides maintaining a slender distance from the 
body. Both these postures are most conducive to bodily 
steadiness and firmness. 

Adapted from: 

“Acdrya Jinasena’s Adipurana”, Bharatiya Jnanpith, 
Tenth Edition (2004), p. 480-481. 
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fd'fdddl'^ld PHVdd: ll^ll 

3T^TT$f - ( STTrRT ^MdP^T - SmX 

3T?^T f 3ff t ( WT: 3TTW ) ^ ^TR f sfk ^FTcT 

t ( ^fcT t^TT PHclIfl: ) ^T W£K ^ Pm#' ^ fcH-xrM t ( ^ ) 
( ^yirMHI* ) f^F# W% ^ff 

^ ( PlPdcM ) TFTTf^-TftH f^fS sfk ( P^dd: ) Pwd - fdrT 

dit 3H | do <rl d I TfecT, f^FT - ( 3MTI^) STTrFT # ( PHdlfl: ) 

<6 A t^tft 'i'l 


Those who have not yet envisioned the soul reckon their 
dwelling as either a village or a forest. However, those who have 
envisioned the soul reckon that only the pure soul - rid of 
attachment and aversion, and steady - established in own 
nature - is their dwelling. 
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i 




3RcfRTCf - ( RrfRTR 7*f ) RR^RROT TOT fR RR RTCk f 
( RrTRTRTcRT ) RTcRT Rit ft RTRRT t - RRk RTl ft RTcRT TO f - 
Rft ( ^RTFT^: ) RRFRT f ft RTCk Ri M# T^f RiT ( ftf ) 
T^T ROT f afk ( 3TTrqff RcT ) RFRt RTRRT f ft ( RTRRRTcRT ) 
RRRT Rft fl ROT t - RTRRT RiT ft RTcRT ROT t - RR 
( Pd^lHbMf : ) ^Rk Ri Rf RT cRFOT TjfRR RTT ( ftf ) TJRT ROT 

tl 


The belief that this karma-generated body is nothing but the 
soul is the cause of assuming a new karma-generated body on 
culmination of life, i.e., such belief leads to wandering in the 
world. To develop belief on the pure soul through contemplation 
on own soul is the source of getting rid of the karma-generated 
body i.e., such belief leads to eschewing the karma-generated 
body forever and thereby attaining liberation. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

RTTRT RRRRfcRRRT skff RPR RUTt OTT ROT I 

RT TTRfR RTTR RRrT fRWfkj knfkj II ( ) 

So long as the soul tainted with karmas does not give up infatuation 
towards external sense-objects, the foremost of which is the body, it 
acquires life-essentials (prana) again and again. 


107 


Samadhitantram 


Acarya YunAaknndA & Rayariasara: 


^^i^RJi^uichKur^nfw i 


rnfoT ^^l^dlpui ^Idlfui || 


( w ) 


Dispositions of the extroverted-soul (bahiratma) regarding the 
nature of reality lead to rebirths in four states of existence, and to 
suffering. 

Acarya Amitagati’s Yogasara Prabhrta: 





: I 


HHhldll wUlddl II 


( ) 


There is always a difference between the body and the soul as even 
the knowledge about the two is obtained from different sources; the 
body is known with the help of the senses and the soul is known by 
self-awareness, that is, by the soul itself. 

Acarya Pujyapada’s/sfopadesa: 


3tid£H MdhHdcd rTP7 drT I 




) 


Believing matter to be soul, the ignorant gets attached to it and, as 
a result, matter does not leave the soul in its four states of existence 
(caturgati). 


MuiRd m I 

WTTSfrT: m\\\ 
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3T^TT2f - ( 3TTrqT Tlcf ) 3TOT H ( 3TT^Tpf ) 3TOT ^Fl ( TOT 
TOfcT ) %rf^b 3 TOT'TOTT ^ TOT- WT-^T TOTTT P 

titot mm t ( Tt ) 3^k ( Muiiici TOfcr ) mm T ft ^ 

totto ^ to mm ti ( dfnidj mfm ( wnsfa: ) froro tT 

( 3TTTOT: 7^>: ) TOTT TO ^ ( 3TrdTT Tyf ) 3TOT ft t ( TOT: ^ 
3 h Pw ) ^TKT dfl T?l 

The soul itself (due to wrong belief that the body is nothing but 
the soul) is the cause of its wandering in the world. The soul 
itself (when established in own nature) is the cause of its 
liberation. Therefore, from the transcendental (pure) point of 
view, the soul is its own preceptor. 

Explanatory Note 


Acarya Pujyapada’s/sfopac/esa: 

•Wlp-H TRf^dlPklcdld^ldi^Ncbcdd: I 

TTO RdUdlc^rdldl<i|c| J|Mldld: II ( ^ ) 

As the soul longs for own well-being (liberation), promulgates the 
path that leads to it, and engages in its realization, therefore, it is 
its own preceptor. 

The soul is its own preceptor 

In the true sense, the soul indeed is the real path to liberation. Well 
established in itself, it neither perceives alien objects as its own, nor 
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gives up its intrinsic nature. Faith, knowledge and conduct, 
together, constitute the intrinsic nature of the soul. As the object 
and its qualities are not distinct, the soul is described as identical 
with the constitutive elements of faith, knowledge and conduct. 
These elements also constitute the path to liberation. Hence the 
intrinsic nature of the soul is the real path to liberation; it does not 
stand in need of an outside preceptor to either know the truth or 
the path to be followed. The perfected soul becomes all-knowing 
and all-perceiving. 

Right understanding of the pure soul is attained by the soul 
itself, not by any other means. Those who expect the purity of the 
soul to come from anything outside entertain perverted vision. The 
soul is absolutely not touched or purified by other substances 
howsoever propitious these may seem. It is in this context that the 
practice of renunciation of all external concomitances of the soul is 
considered so worthwhile. 

We all experience knowledge in our souls. There is no 
distinction between knowledge and the owner of knowledge. The 
soul is known by itself and not by the indirect, sensory knowledge 
as the senses do not constitute knowledge. Persons with vitiated 
intellect know the knowable but not the knower. How can a lamp 
not be perceived by the light it emits? Knowledge and soul are 
indistinguishably identical to one another as heat to the sun. It is 
the nature of the soul to enlighten the Self as well as the outside 
objects simultaneously. All learning of the Scripture leads to this 
one conclusion: meditation on the Self is the only sure means to 
achieve the goal of self-realization. 

Excerpted from: 

Jain, Vijay K. (2014), “Acarya Pujyapada’s 
Istopadesa”, Vikalp Printers, p. 93-94. 
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teTf^rf^ff 1%^fcT muil^rq; iivs^h 

3TcTTTSf - ( ) %Tf^FT 4 f^T^t ^ 

T^t t t^TT dfeilcHI ( 37WT: W ) ^ ^ ^T 3TFl WT ( ^ ) 

sfk ( rM^il^f^T: feraW ) fwzrfK ^rrarf^rqf ^ f^fm ^fr ( ^V'H) 

%sRTT 13TT ( TRUUtT) ^ ^ ( ^TfT ) 3^x\ ( f^r^fcT ) fl 


The extroverted-soul (bahiratma) who considers the body as the 
soul is extremely fearful of death as he sees the destruction of his 
body and the passing away of friends and relatives. 
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3TRq^WrimiT^rf I 

cifeKcll W I IVSV3 1 1 

3T^RTTSf - ( 3TRhfk Tlcf 3TT^T#: ) ^ ^ f^RT^ft 

t ^TT -SH-tKIcHI ( VllUhfd ) ^ fWl 3TSMT 

^iR^m ■qfkrrfcT ^fr ( 3 ttrpt: 3^tt ) sw=m k 
fhTf ( fRlk ) RFcTT t - ?kk ^ ^TK-k™ k 3TFT STfcRT ^T 
^rq^-fs™ ^rff RPTcTT - 3^k ^ ^ ^ 3MTR RT ( cRsT 

rMcKcU -Q^T W ^TFT ^TCT W WW ^Ff W 

( fktfk ) krkq w i i 

The introverted-soul (antaratma), established in the soul- 
nature, regards transformations in his body - stages like 
childhood, youth, old age and destruction - as not pertaining to 
his soul and, therefore, remains fearless at the time of death; he 
deems death to be just the change of clothes. 


Explanatory Note 


Acarya Pujyapada’s/sfopadesa: 

T tj nrd: did) hi Id 4 % odlfST: did') ‘STSTT | 

^ WcTt ^ '^kl'SF ^ ^dlfd II ( ?<? ) 

I do not die; what should I fear death for? I do not suffer from 
disease; what can cause me pain? I am not a child; I am not an old 
man; I am not a young man. All these attributes are found only in 
physical matter. 
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Body dies, not the soul 

The body and the soul are two entirely distinct substances. The 
body is made up of sense organs but the soul is devoid of the senses. 
The body is devoid of knowledge but the soul is the essence of 
knowledge. The body is perishable as it experiences birth, survival 
and extinction but the soul is imperishable. The body has a 
beginning and an end but the soul has neither beginning nor end. 

Our desires for the gratification of the senses - touch, taste, and 
the rest - cause us injury, bondage, disgrace, and anguish, which 
are responsible for plunging the soul into the ocean of misery. In 
different incarnations, due to bondage, the soul has suffered 
millions of afflictions. In the course of its mundane existence, 
innumerable bodies have been discarded by the soul. He who 
contemplates thus is alarmed at the transient nature of the body 
and miseries of transmigration. 

When a man turns his consciousness exclusively to the Ideal of 
the pure soul, he is saved from indulging in activities that result 
into perennial entrapment in the world. Knowing the body as 
unconscious, mortal, and a product of karmas, one who does not 
undertake activities pertaining to the body performs the essentials 
of detachment from the body. The soul has the intrinsic attribute of 
darting upward and the body, being physical matter, is an 
instrument of pulling the soul downward. The body, being a direct 
outcome of karmas, is absolutely worth dissociation and 
detachment for anyone who is treading the path to liberation. Only 
with such discrimination between the soul and the body can one 
develop interest and inclination towards the soul and disinterest 
and disinclination towards anything that is antithetical to the soul. 
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oiMsft -ET: m ^1^^4444* | 

3T^Rrsf - ( -ST: ) 4 4f ( oMd^A ) 4m a« 

H ) 4m t - 3HW<M -Qof 3Tmim4m W t ( TT: ) 

( 3tw4e 4 ) 3mm 4 fmm 4 ( wnfrr ) ~wjd - amm^mr 4 mm 
- w t ) 3fk 4 ( mfwr oMd^A ) mr 4m *f 
( mFTft ) mr^ - mm4 mmn 4 mm - imn t ( 3nm44 ) 
3mm 4 fmm 4 ( Tjjm: ) 4m t - ammjmr 4’ smmmftm Tmn 
ti 

One who is unconscious of worldly undertakings is conscious of 
soul-realization; one who is conscious of worldly undertakings is 
unconscious of soul-realization. 


Explanatory Note 


AcdryaKundakunda’sAtthapdhuda: 

4 m4 crcrf4 4 4f mmiT mm44 i 
4 mm4 mim? 4 mm 3m4f mm ii (v^O 

One who sleeps in regard to worldly preoccupations is awake in 
regard to soul-realization; one who is awake in regard to worldly 
preoccupations sleeps in regard to soul-realization. 
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3flWHM*A fGffcTT ^cTT ^jf<cb ®(%: I 

R%rT imn 

3RcRTT2f - ( ) RRRT 4 ( 3TTRTHR) 3 1TRTT ^ RTRpRF R5RR 

^ ) %sT RR sfk ( ®T%: ) W 3 ( ^lP<ch* ) ^l(Ulft<b 

RRTRf R ( ^RRTT ) RR ( rRTt: ) RTcRT ^l(Ulft<b #ff ^ 
( 3RTrfWPTTrT) ^f^TH Rl cT^TT ( 3WR4I^) RRTR £RT - RR 
<3 ^RfRRFT R f^cTT RTRT RR^ ^ ( 3T^rft RR RTR '^RR Rf RTcTT 

tl 


By first acquiring discriminatory knowledge that the soul is the 
core that needs to be realized and the body etc. are external to 
the core, and then strengthening this discriminatory knowledge 
through constant practice, the soul attains liberation. 
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■^MWI^fSRT: MJMId chiygmiU|^i|cl^ ll^o || 

37^ITSf - ( ^IcildT^^M ) fFFl FPnt FTl 

( TJcf ) ^TT^Tm cpt Tfmte 3FTRTT 3 ( ^THtT) FF FFF - HlPuW^ 
( F^TtTFF) F^FF FRftsTT ( fF^TTfcT ) Wfa F^TT t fFRJ ( ’T^EJTrT ) 
FTF 3 FR #rj ^ pHbqHid^n Ft FT# t FF ( F=n-FWIrMp£RI: ) 

31lcH<W^H 3T-RTF F MP<Mcfc|^f4 fF 3FFFFTT #t ( cbiyi|| t)|U|- 

^McJd ) FF FFF^FiB FFT F?FT # MR F#F #FT fl 

To the yogi treading the path to soul-realization, in the initial 
stage, the world seems furious and wild as if inebriated, and 
later, as he gets to perfection, the world seems listless as if made 
of wood or stone. 
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^UcNi^Md: W cb^cRId I 

H I cM H WOT Tfr^TOTcfT \\ 6 ^ II 

SFRTTCf - 3}RTT ^bT 7R7?R ( 3RRT: ) 3^ ^3Tf ^ ^°T ^ 

( wf ) ^ s^l^K ( ^Uc^Pm ) TfFl w: cT^TT 

( ch^cKId^) 3Vti TpT ^ ( c|<dPM ) ^FRf ^ ^RvfT% <qt ( RTcR) 

^R ( 3TRTR ) 3HlcH^=I^M ^ ( f*FT ) JdiUlft 3 f^R 

( R ^Tra^rT ) ^RR bff RTcft ( cTTcR) cR cRT ( W 

Rfa Rf^T ^T 3TfeRt 7RRTI 


Listening, to one’s heart’s content, discourses on the nature of 
the soul, and explaining the nature of the soul to others - 
without first developing faith through contemplation that the 
soul is utterly distinct from all external objects like the body - do 
not provide one the right to liberation. 
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rTsIcr d 4 ^ | rd IrMHJ-Md-lfd I 

■srsrr ^ wcfsfg 114311 

3RcTFTSf - 3H^HIcHI Fit Fif^ fer FF ( T^TF) ?TTk 3 ( 3TTWFT ) 
3TTcTTT Fif ( oi||<^rM ) ffF 3^FF FR^ ( 3TTcqfF ) 3FFTT f ft 
( rT^cT ) FTT M f ( FIF^F) FTFFT Ff ( FSTTTJF: ) f^RT FFFT ^ 
fR ( sff ) TFFF f ft ( ^ ) FTTk Fit 3Hdfe ftf FT FTlf' 
( 3TTFTTF ) 3FFF Fit (F ftd^) ftfFF F Ff - FTltT Fit 3FFTT F 
TTwtfl 

After apprehending distinctiveness of the body and the soul, the 
introverted-soul (antaratma) should practice contemplation on 
the soul in a manner that even in a dream he should be able to set 
the body apart from the soul. 

Explanatory Note 

Discrimination between the soul (jiva) and 
the matter (pudgala) 

Qualities that are perceived by the senses characterize material 
substances, and manifold are murta or corporeal qualities; colour, 
taste, smell and touch are found in matter, from the finer molecule 
to the gross earth. Sound is also material and of various kinds. 
Substances that do not exhibit such qualities are to be known as 
amurta or incorporeal. All substances (dravya) other than the 
matter (pudgala) are incorporeal (amurta). 

As per the transcendental point of view (niscaya naya), the soul 
is devoid of five colours, five kinds of taste, two kinds of smell, and 
eight kinds of touch and, therefore, incorporeal. When it is sullied 
with karmic dirt, only then, from the empirical point of view 
0 vyavahara naya), the soul is said to be having corporeal form. 
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Verse 82 


The pure soul should be known as without taste, colour and 
smell, beyond perception though the senses, characterized by 
consciousness, without sound, cannot be apprehended through a 
symbol or a sense organ, and its form or shape cannot be portrayed. 
The empirical point of view ( vyavahara naya) indeed holds that the 
soul and the body are the same; however, from the transcendental 
point of view ( niscaya naya) the soul and the body are never the 
same as these are made up of different substances. The soul is non- 
material in a non-absolutistic sense only. It is not true that the soul 
is only non-material. From the point of view of the modes in 
bondage, owing to the influence of karmas, the soul is corporeal in 
the embodied state. From the point of view of its pure nature, the 
soul is incorporeal. One may argue that since the soul becomes one 
with the body because of the influence of karmas it must not be 
considered separate from the body. This is not true. Though the 
soul is one with the body in the embodied state, it is different from 
the body because of its distinctive characteristics. 

The soul (jlva) and the matter (pudgala) are two different 
substances. The former is conscious and incorporeal and the latter 
is unconscious and corporeal. Every embodied self (samsari jiva) 
has a soul and a body. It has a gross body, and a karmic body 
( karmana sarira) comprising extremely subtle particles of matter. 
Both these bodies vanish as the soul attains liberation. 

On destruction of darkness, that is ignorance, the Self attains 
the power of discrimination between what needs to be accepted and 
rejected. Self-knowledge thus leads to the science-of- 
discrimination (bheda-vijnana ) - the soul is distinct from the 
matter and the matter is distinct from the soul. 

Excerpted from: 

Jain, Vijay K. (2017), “Soul Substance (jiva dravya) - As Expounded In 
Dravyasamgraha”, Prakrit International Conference, 
Shravanabelagola (Karnataka), India, 3-6 November, 2017. 
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3 Vgrmdxi: I 

349idn1ci Trr^rrsff sTdRifd ddfcd^ u^n 

3T^dT$f - ( 3T^fT: ) ftTTT, ^3, xjffi, dT^fleT sffc W 

37^ff ^ 3^FT Tl ( 3IMUi|t|) did diT W*% ^tcT t 3^k ( ^cl: ) 
rB'HlR^b did sRTf ^ dTd^ Tl ( Tjcrcf ) diT TR1 ^cTT t ( ddh ) 
NTd did? diT ( c2Jd: ) ^ f^FTm t d# ( dt^T: ) dt^T t 

( dd: ) ( dTaddf ) dl^T ^ ^dT d^T dfT dTf^l for 

( 3lddHl ^d ) Sfddf dft w ( ddrfd 3rfd ) dfo dTT dt ( dfofo) 


Non-observance of vows - non-injury, truthfulness, non- 
stealing, chastity, and non-attachment - is the cause of demerit 
(papa), and observance of vows is the cause of merit (punya). 
Liberation involves the destruction of both, demerit and merit. 
Therefore, the man desirous of liberation should not only shed 
non-observance of vows but also observance of vows. 


Explanatory Note 


Acarya Kundakunda’s Samayasara: 

dNruU|4 fd ffTRTcd ddfo cbMIdd fo df dftdl 

d'dfd dd did' dT did dddll ('tf-'R-W) 

You know that wicked karma is undesirable, and virtuous karma is 
desirable. But how can the karma, which leads the jlva into the 
cycle of births and deaths ( samsara), be considered desirable? 


120 


Verse 83 


Acarya Kundakunda’s Pravacanasara: 

dRumPd SP^TT TFT^T^r I 

TT dfauPd cbUJ^' U||U||cKU||Pd^ft || ( ) 

When the soul, under imperfections of attachment and aversion, 
gets involved in auspicious or inauspicious dispositions, at the 
same time, the karmic dust, in the form of eight types of karmas^, 
including knowledge-obscuring, pours into it. 


1 Eight kinds of karmas are: knowledge-obscuring ( jndndvaraniya ), 

perception-obscuring (darsanavaranlya) , feeling-producing ( vedaniya), 
deluding (mohaniya), life-determining (ayuh), name-determining or 
physique-making (nama), status determining (gotra) and obstructive 
(antaraya) . 
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3^dlfn qftcd-'M xrirf^%T: I 
c^TfRlfa WF2T XRTT i|<*MI'<iH: 1 16* II 

37^ITSf - ( ANdlPH ) fi^lRob 5f9f?Tf ^ TO# 

( ) ^P^lRch 9fcff H ( MRfdfyd: ) fWR T# 3}§}fa TOfiT 

^TT 3 TO^ ^t, PR ( 3TTOT: ) 3TOT c£ ( WI ) TFT-^T TfecT 
TO cftcTTFT ^ ^fr ( flHIlUJ ) TO ( mpT 3rfcr ) TOT TOf ^ft 


Abandoning non-observance of vows, the yogi should earnestly 
take to the vows. After attaining the supreme status of his soul 
that is free from attachment and aversion, he should abandon 
the observance of vows too. 
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TJcT wr Pviyfay -qf II^MI 

37^ITSf - ( 3^nf^njqrf ) 3TTO 3 TOT TOTTT ^ fq 
( ^TrT ^aTRTTR ) RT 3FfaT TOT TORT3Tf ^T ^TR t 
( 3TTOT: ) 3TOT ^ ( ^:TTO ) ^:TsT RTT (TTR) ^ TOH f ( TTTT 
RT?t ) TO TTroR-fTORT-TO ^TORT-TOT ^ 'R? T?td RT ( ) 
%TOTt 4 t ftPT ( TT ) TO RR Rt RTfa #TT ( RR 1 1 


The maze of thoughts, accompanied by internal impulse to talk, 
is the root cause of suffering by the soul. On destruction of this 
maze of thoughts, the soul attains the adorable supreme status. 


Explanatory Note 


Acarya Kundakunda’sMyamasara: 

3TOd%TTO # cf^ TTT dpHiRI I 

RRTT RT in TTl TOR 3RTRRT II ( \\o ) 

He, who indulges impetuously in talking, both internally (with self) 
and externally (with others), is the extroverted-soul (bahiratma). 
He, who does not indulge in such talking, is the introverted-soul 
(antaratma). 
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31# tfdMKW ^nWFroT: I 

W<M^c| xrfr ll^ll 

3TW2? - ( 3T#t) fiuifob 37#f A |T3q #4 ( # 

3TT^RT ) Wf # W 31?ld|c|^TT ^ f##f qq q^T 

#, q^TT ( ) 3Tf#Tf# #f qq SfRcF ( imwr: ) A 

did Tld-K 9ld|c|'!^TT ^ "# qid' IddvrHl qq qRT # 3^ 1# 
37W-3^FSTT 3 ( xrn^rPWPTa': ) WWR Tl ^5RT 
( WT# ) T# # fsRT f#fr ql qq# ql ( XIT: #rT) qf^Tcqi # 
- taqqrrq qrr qpq # i 

Abandoning harmful thought-activity, the non-observer of vows 
should become an observer of vows. The observer of vows should 
engage himself in knowledge-acquisition. The soul engaged 
incessantly in knowledge-acquisition becomes the Arhat, the 
Omniscient. The Arhat, on his own, without help from others, 
becomes a Siddha, the liberated soul. 

Explanatory Note 

Acarya Mailladhavala’s Nayacakko: 

3TTJ^JT TFrdt3Tr ciqi^JldUl # 1 Tirr# I 

TTT ^ Trfbrq WOT WOT fq OTOT ^RT II ( 330 

Conduct of the ascetic not attached to non-commendable activity 
like injury, cause of demerit (papa), but attached to commendable 
activity like observance of vows, cause of merit (puny a), is conduct- 
with-attachment (saraga-caritra) . The ascetic, attached to neither 
non-commendable nor commendable activities, is the victor-of- 
attachment ( vitaraga). 
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d ^TflW% % fd^^dlil^l: II^V3M 

3H-cj<m?f - ( ffrf ) ^fTT 7 ! ^TRTT 3T2TRT TR T1HT 3TTf^ dl$(l 
( ^TfSTrT ) ^l(U ^ 3TrF8TcT ^sTT dldl I? ( TTd ) sfk ^l(k I?t 
( 3TIdRT: ) 37TRTT RTf ( ^Td: ) TTOTT RPft trtT t ( cTWET ) 

(% fd^-^dlil^l: )f^T#'f^ r ^T# 3TTwt - 
Tjfod t T^TT ^ t 3 ^ ( ^raTd) TTRTT 3 ) TpET 

^ tl 

External symbols (wearing braided hair, remaining naked) are 
body-dependent. Acquisition of the body is the wandering of the 
soul in the world. Therefore, those who insist only on external 
symbols do not attain liberation. 

Explanatory Note 


Acarya Amitagati’s Yogasara Prabhrta: 

Vl/UnidH) fSR=T fcT^ RR ddldlchH, I 

d qfcWcbKui ^ rTnSJrT: II ( ) 

TRjf^T d^$dl RTFR A qfcM^fdd cTrT: I 

3T^TSn chl'i'Ji* ch4 rfTR cb-1 Picj^ri II ( ) 

As the body is different from the soul and external symbols are 
based on the body, these external symbols cannot lead to liberation. 
Objects that are considered worth giving up by those who know the 
Reality surely do not help in attaining liberation. If external 
symbols - themselves product of karmas - are assumed to be 
leading to liberation, then how can one get rid of karmas? 
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Acarya Kundakunda’s Samayasara: 

mwT^iPvhiiPui PiP^PvhiiPui ^ ^ixrsirafuT i 

^frT T^T Fed J I R-| U nTcHsW^fi frl II ( ) 

ITT ^ ijTcHsm^ll frFT %fxiTOTTT 3TftfT I 

f^T *^rT d^uiuuuidR-dlPui iNcl II ( ) 

Ignorant persons adopt various kinds of alleged external insignia of 
monks and householders and claim that adoption of these insignia 
leads to liberation. But external insignia cannot lead to liberation 
as the Omniscient Lords, discarding all external symbols, and 
giving up attachment to body itself, only get immersed in right 
faith, knowledge, and conduct. 

Acarya Kundakunda’s Rayanasara: 

sriw dlP^tldh dR^Rdd dPstcKswIcKsI % I 

^13 PcbRdi cppif pRiid ^Rdd dP^fxiP^d ii ( $6 ) 

The extroverted-soul (bahiratma), adopting external symbols, gets 
rid of sense-pleasures but dies performing religious rituals; this 
way he takes birth again and again. 
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Mflfacferferar f^T % TJcJWTT 'TO I 

R ^TfIW% % ^ifd^dlil^l: ll^dll 

3T^TT«f - ( wfcT: ) W, SjffR 3^ RTffqT ( ^TfaTrTT ^2T ) 
?Tfk ^ STTf^fcT f#t Rft f ( ^ Ti^ ) sfk RTtT ft ( 3TTdTT: ) 3=TTcTTT 
^TT ( ^ra': ) tm "^Tpft *RTT t ( cTFTTd) ^#H7 ( % dlPd^dlil^l: ) 
faff RTfd ^T ft 3TTW t - 3T5^T Rlfd ft ft f f^T ^3 t ( % ) 
^ ( ^rai^) TOT ft ( R ’T^R* ) *pRT Rff ftf t I 


Castes (brahmana, ksatriya) are body-dependent. Acquisition of 
the body is the wandering of the soul in the world. Therefore, 
those who insist only on caste do not attain liberation. 
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^irdPcH^fcIcbc'CH TO wnw: I 
^ TO U 6 V\ 

3H-Cj<msf - ( if^T ) ( ^.r^rcic^ ) TO 

^ ffTOi f TO t TO ( FWillil^: ) Sim-TrcTO 3TTW t - 
TO wfrT ff ^Fd TOl ^TT TOF W TO f ft gTO 
TO t - TO 3TFFTO^^ ^ t ( % TO ) f g^T ft ( 3TR*PT: ) 
STfcFT ft ( TO tTO ) "TOT TO TO ( yi^cTOd ) TO TOTO TOt 

f - TOrf 


Those who insist, citing scriptural testimony, that caste and 
external symbol are essential to attaining liberation, also do not 
attain liberation. 

Note: The Scripture mentions, from the empirical point of view 
(vyavahara naya), that caste and external symbol are instrumental 
causes (nimitta karana) for the soul to attain liberation. From the 
transcendental point of view ( niscaya naya), however, the soul itself 
is the substantial cause ( upadana karana) for attaining liberation. 

Moreover, assertions in the Scripture are based on the doctrine 
of conditional predications (syadvada) which affirms that there are 
different facets of reality and these have to be understood from 
various points of view by the predications of affirmation, negation 
and indescribability. Realities of bondage and liberation, causes of 
these, attributes of the soul that is bound with karmas and the soul 
that is liberated, can only be incontrovertibly explained with the 
help of the doctrine of conditional predications (syadvada), 
certainly not by absolutistic views. 
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Explanatory Note 

Focus on objects external to the soul is the outcome of delusion, and 
all endeavours of deluded persons - including endurance of 
physical hardship - are misdirected. 

Acarya Ku n daku nda ’ s Raya n as dr a : 

tfcHsiruifW ^ERsf citf duu{i) | 

frr^TTTcr XTT fet**!* f% XfT^ % II ( ) 

The extroverted-soul (bahiratma) whose focus is on the body 
endures, without first getting rid of delusion, great physical 
hardship for the sake of attaining liberation. How can he ever 
attain liberation? 

YTT chi $ I ^ 03 $ ch*-H | 

TPxfr TT^T cTofte wftXT T^ffTT || ( \9o ) 

The extroverted-soul (bahiratma) does not penalize passions like 
the anger but, instead, penalizes his body through austerity; how 
can he destroy karmas? Does the snake get killed on destroying the 
snake-hole? 

fef chNlchH-H cbcd'di fW ^MAlWl | 

flcdUUM^ TTT PuicdlUl^ ITT -rrmi 11 (*03) 

As per the teaching of the Omniscient Lord, the yogi who mortifies 
his body through severe self-denial and privation but is 
overwhelmed by delusion cannot reach the blissful state of 
liberation ( nirvana). 
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'MtMHII’M Picl^ ^t^fr I 

■gtfrt rT^T cb4Pd TTtf^: ll^o || 

3RcnTR>f - ( ■q^rMHIW ) f^RT ?Rk ^ cFFT ^ fad - WRR 

- 3fk ( -q^cUi^ ) f^RT WT cjlcRHI ■qR ^ W<\ TRH 
^ ( *ftrr^T: ) ^ff ^ ^ ( PW^ ) ftcRT ^ t 3T§7fcT 

'iicbl cTFT FRxT t (rltcT) ^dt TRk 4 t ^ W R 

( Rt%F: ) Rt# ( dtfd ) dtfd 4 t ( 37^ ) dtcRFRTT 37Tfd ^ 

RTT^Rff 4 ( %d <%4Pd ) %$ TOT tl 

Sensual pleasures are abandoned for getting rid of infatuation 
for the body, and as a means to acquire the supreme status. 
Those taken over by delusion, in contrast, exhibit infatuation for 
the body, and aversion for the means to acquire the supreme 
status. 
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ftor^sftr RRf% d&*K*H: IIWI 

3RcRTT2f - ( 3RRRR-; ) RrRH R « RRR ( ^T^TT ) f^RT RRTR 
( RTRRlTR ) RrRT ^ RRRT RfRR flRR - W\£ Rfc RR Rit fsFRRT^rf 
RTl ftRi R TRRRR ( T^h ) RTRf Rit Rfe Rif ( SRJcfc ) 3# 
RRR R ( RRTrl ) RT #RR RRRT t - RR RRRf RRTRT t % RRT RRR 
%s[RR RR TRT t ( R£R) rR( RRTR ( RTRTR: Rfe ) RTcRT Rit Rfe 
RR ( R^sfR ) Rif!!: R Rt ( RRJ% ) RTffqR rrrt t - rr rrrR 
RRTRT 1 1% RRlR ft ^RfRT-RPTRT tl 

(Two crippled travellers, one lame and the other blind, decide to 
cover the distance by the lame man sitting up on the shoulders of 
the blind man, and the former guiding the latter.) The ignorant 
observer, confused by the union of their respective 
characteristics, mistakes the eyes of the lame for the eyes of the 
blind. Similarly, confused by the union of the respective 
characteristics of the soul and the body, he also mistakes the 
characteristics of the soul for the characteristics of the body. 
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^ #5^ 1 

rfSJT ^ # 5 T^ ^Bd'WI ^fbriMIrMH: ll^ll 

3RTOT$f - ( ^2^: ) Wli 3?k 3T$ ^ ^ ^ TO 
fsTTTOf cfff ^F ^FfffcTT t TO ( ^TSTT ) fTO TOT ( xr^t: ) ofnt 

^fr ( ) 3 # ^r R (^ 4)d^) TOt' #tot - 3f«u to 

%TOT TO TFT t T^FTT TOf TTH^dl ( TTSJT ) TRFft TOT ( ^TOTTOT ) 
TORT ^F\ TOKTfc TOTTOlf Tf f^FT ST^TOT TOT TOT TOTRRT 
( 3TTTOT: ) TORT TOT ^fg TO - TOTOfd T^TRTR TO 

(^t) Tk 1< ^ ( *T xj^3f^T^) TOt disci I 1? - dtk Rt 1 dldl-^l d$1 
RTTOTtl 


The discerning observer who knows the characteristics of the 
two travellers, the lame and the blind, does not mistake the eyes 
of the lame for the eyes of the blind. Similarly, the knowledgeable 
introverted-soul (antaratma) does not mistake the characteris- 
tics of the soul for the characteristics of the body 
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fWTl-5^nuj<lqW Hd'fd'wrSi^RrH: II 

3TORT2f - ( 3Hldl<#HIH) f^T#' 

i ^ -Mfehdrf ( -^cTfaTrTTf^ 33cR2TT ^ sfk 

TOR #1 R>t 3^TF«mf # ( 1WT: ) TO TOJR Rfcft t ^fRR 
( 3TORf$TR: ) STOT^R^ TOTOT Rif ( 3T^iu|^|M^J ) %l5blR 
siRHIcm Rit ( TOf^WT ) RRt 3TORTT; - ^ 3?k TORlfc 3TORT3Tf 
Rit WRrMafk^g’aTOSTT^RtCf^riT: ) ¥TOTRT^R^ttl 


The extroverted-souls (bahiratma) who do not have right 
knowledge of the nature of the soul perceive that only in states of 
slumber and intoxication do they go astray The introverted-soul 
(antaratma) who has right knowledge of the nature of the soul, 
however, perceives that the deluded extroverted-soul 
(bahiratma) goes astray in all states, including when he is awake 
and watchful. 
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^dWflsfa IIV*H 

3FRTT$f - ( ) Rlftl T{ 31lcH^fa W* « dpHIcHI 

( Pdl<dlVINVII'W : 3Tfq ) TTRsjf TiT ^TTcTT T R Tft 3ffc ( ^TCRT 

3rftT ) f 3TT '5^ ) ^MrFT Tl TJSRT ^f ^PTT t, foRJ 

( ^MlrMI ) f^TCT^ 3WR\ ^ ^ TTTk Tl f^FT SFjqrj ^T f^TT t 

t^TT fMNfit 3RTWTT ( 3Tftr ) TTtcTT 3^ ^Td 3TTRTT 3 qt 

( -^q% ) Tpf - trf ^ OT t - f¥w ^T Tl ^Tqf cpt f^pr[ 
TRdTtl 


The extroverted-soul (bahiratma) who mistakes the body for the 
soul does not release himself from bondage of karmas even on 
mastering all scriptures and even at times when he is awake. 
The introverted-soul (antaratma) who knows the nature of the 
soul and perceives it as distinct from the body releases himself 
from the bondage of karmas even in states of slumber and 
intoxication. 


Explanatory Note 


Acarya Kundakunda’s Samayasara: 

xrTRffF ^ 3Tfe^t # cbU|P< rTct STHf I 

rf TTcej dlrtdd dIHdd fdfd flcdU^ || ( *- 6 -^ ) 

Anyone who has not positioned himself in the divine state of the 
soul, but performs austerities and observes vows, the all-knowing 
call his austerities and observance of vows as childish austerities 
(balatapa) and childish observance of vows (balavrata). 


134 


Verse 94 


Acarya Kundakunda’s Pancastikaya-Sara 

^ftt 'ororf sa am i 

TTt XTT Pd^lUlPd WPi TFFTT ^odHlUSlft fa II (W) 

The man who entertains even an iota of attachment in his heart 
towards external substances does not understand the real soul- 
nature, although he may be well versed in all scriptures. 

rf^T ruicc^cMhl TFT cfPTT^ ITT faf%T I 

TTt cOdtlhl fa%3TT WFFJT rTlfa II ( W ) 

(Since virtuous activities with attachment lead only to worldly 
pleasures, including celestial enjoyments -) The bhavya (potential 
aspirant to liberation) soul should shun all attachment towards 
external objects, living or non-living, virtuous or wicked, desirable 
or undesirable; this way he becomes the victor-of-attachment 
( vitaraga) and is able to sail across the ocean of samsara . 
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XTH: aT^*T f&Q I 

-Qht W4 TO[T i%Trf cT^cT cft^ IIWI 

3H*c(<mSf - ( TT^ ) f^RT f^RTt fpTT ^ (^:) 

( 3TT%cT§ft: ) ^cft t - ^TR^H ^[cfT f ( ^ ) 

^ft fwr t} ( aj^r ^ ^ wi t ( ^ 

tier ) fsRT f^rc t { ( a^r ^ ^?qR ^ i ( rnrijcr ) 

fw 3 ( f%Trf cfcRt ) W1 1 *R WT 

tl 

Man develops interest and faith in the subject that attracts his 
attentive cognition, and his mind becomes focused on the subject 
of his interest. (This focus of mind toward the soul protects him 
from going astray even in states of slumber and intoxication.) 
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■g^T; aTd*T d'H-llfslck^ I 

chdPv^-dHI dc'cdd: WR^W 

3Rcngrsf - ( -gg ) f^RT fggg r ( tjh: ) ^ gft ( 3Rn%w#: ) 
^mww^ ^€i itft ( wj ( a^gg ) to - ^f%r ( fdckft ) 
^ wt i - t ( ^TFnrT) ( a^r ) ^\ - 

( PHcl^ ) ^ wt t -3^f ( Pdd'KI ) f^ra gft ( dc^dd: cgd: ) 

rtPm ^ trf# t? iti\ 1 1 


Man loses interest and faith in the subject that does not attract 
his attentive cognition. How can his mind remain focused on the 
subject that is of no interest to him? (This disinclination of mind 
toward the body protects him from going astray even in states of 
slumber and intoxication.) 


137 


Samadhitantram 


fWTFTRWFT^ FTf ^rfcT cTT^T: I 
crffr^ftf ^rsfrqTR teT ^rafrT HT^ft IRV3II 

3FcTFTSf - ( 3TTFTT ) FF 31TFTT ( fiNIcMH ) 3FFT FT f#T #tFF, 

wtt?ft # ( ^mi-w ) ^tfftt-stttt^ftt ft# ( ) f# 

# TRET ( FT: FFfcT ) FRTRl Ft WI t ( F2TT ) fFTT FF>TT ( f^TFT 
erf# ) #TF F f#T 3rf#cF wrf FT# FT# ( #F FFTTF ) #FFi # 
FFTTFTT FT# - FFFTT TWF TTTO FT# ( dl^H ) F##FTF- 
#FF7TFTF( FFfcOFlF#tl 

Through adoration of the Supreme Beings - the Arhat and the 
Siddha - non-self identities, the soul attains the status of the 
Supreme Being (paramatma ). The analogy is of the wick, which 
although external to the lamp, due to its closeness with the lamp 
turns itself into the lamp. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

# -FTUTfF 3TTFF I 

TTT ^lUlid Fpxnui -RTF! TFFT ’FT# FTFT FTF II ( ) 

He, who knows the Omniscient Lord {Arhat) with respect to 
substance (dravya), qualities (guna), and modes (paryaya), knows 
his soul (atma), and his delusion, for certain, gets destroyed. 

Adoration of the Omniscient Lord 

Each morning, the ascetic performs, with devotion, adoration of 
the Supreme Beings - the Arhat and the Siddha. Through this 
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adoration, he controls his mind, speech, and body, and thus 
prepares himself for accomplishing concentration of mind 
(dhyana), stepping-stone for becoming the pure-soul (paramatma). 
He performs adoration of the Supreme Beings through thought- 
activity (bhava-puja ) and not through material-things (dravya- 
puja); adoration through material-things ( dravya-puja ) involves 
worldly-activity (arambha) that the ascetic must avoid. The ascetic 
is ever engaged in study (svadhyaya) and concentration (dhyana). 
Study (svadhyaya) engenders knowledge (jhana), and steadiness of 
knowledge is concentration (dhyana). Steadiness of concentration 
(dhyana), when directed towards the Self, is soul-meditation 
(samadhi). Soul-meditation (samadhi) is the highest goal that the 
ascetic aims at. Soul-meditation (samadhi) bestows on him 
whatever he wishes to attain. 

Excerpted and translated into English from: 

“Pandita Asadhara’s Dharmdmrta-Anagara”, p. 650. 


Acarya Samantabhadra’s Svayambhustotra: 

^ *hi< 0 d i 


With complexion bright as the rays of the moon, you had radiated 
knowledge like another moon. You are worshipped by the eminent 
beings; you are the Lord of the learned ascetics; and you had 
conquered all your karmas and internal passions. I bow to you, O 
Lord Candraprabha, the possessor of the moonlike splendour. 


^ % hi <^dcfl<£cia*7TT: I 

cRT: II ( ^o-q-qo ) 
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O Lord Sitalanatha! There is no comparison between you, having 
effulgent omniscience, freedom from rebirth, and ineffable bliss, 
and other deities, overwhelmed by the vain of their little 
knowledge. You only, therefore, are worshipped by the venerable 
ascetics engaged in soul-development. 

Pvidi^ <er d i Rd i i 

TRTTftr -5%^ ^mPcINI f% rTW T \\ 

( 

O Lord of the Apostles! You are really Vasupujya; you were 
worshipped by the lords of the devas and the men during the five 
most auspicious events in your life (panca kalyanaka), starting 
from your descending from the heaven and entering your Mother’s 
womb. Endowed with little intellect, I also undertake to worship 
you. Is the sun not worshipped by the insignificant light of the 
lamp? 

T WCTSfecffa dldtlh T Pd^dl ^TT2T Pddl^ddt I 

Wfa % 4UAHJU|^Pd*p ^Tfrl f%Trf £Rdl**l}«T: II 


O Wise Lord! You had conquered all attachment and, therefore, do 
not pay heed to worship; you entertain no aversion and, therefore, 
do not pay heed to calumny. Still, just the thought of your 
auspicious qualities washes the evil mire of karmic matter from our 
hearts. 


rTet HlcbpLMWSIsUI 

dWK^d’dhdhtlPdiidhldP 

frjdPd ^PSRT: *dferld>dHI: II 


( ) 
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O Supreme Sage! Since the worldly gods are not able to get to even 
an iota of your knowledge and splendour, the intelligent and 
learned ascetics, striving after the well-being of their souls, 
worship only you who is free from rebirth, possessor of the 
infinitudes and adorable. 


Trfr^: WTt: d^lddRuiWN ^ ^ 
'ffSFRT cfT •bdhPd ddWHI W: I 

Wi|H wi id^l-HddhPw^T dfaPdHH II 




The worship of Lord Jina must result in propitious outcomes for 
the worthy and noble worshipper, whether or not the Lord being 
worshipped is present (with reference to time and space) and 
whether or not the worshipper is bestowed with boons (like 
heavenly abode) by the Lord. Even after the availability of such a 
self-dependent path to emancipation, which wise man will not 
engage himself in the praise of the supremely worshipful Lord 
Naminatha JinaP. 


Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 

^cnfii^d^HUi mR-gHUI | 

cblMdlfePd MRRd^ldl^dl fehT II (W) 

In order to get rid of all kinds of distress, the householder should, 
with great reverence, worship daily the Holy Feet of the 
Tirthankara - wish-fulfilling, and destroyers of lustful cravings. 
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d'm'-wiwH^cnwi ^ xRTrrssraT i 
TTftoT5iriiHmr£|c| ^n^sfrRRfsjT TTC>: \\^6\\ 

3FcTTTSf - ( 3T2TcTT ) ( 3TR*TT ) W 3TFTTT ( 3TR*TFf*T ) 

# ( 3MIHI ) Tl smVFI TfTp£ ( WT: ) 

wTTctrr (^) wi t (^stt) *13 (<re:) ®frcr ^ft 

( 3TR3TFBT ) ^ ( 3TTr3cT) 3TF1 3 # ( TrfSTr^T ) TT^FT 

( 3?f^T: ) 3#T^T ( ^TFJrT ) 3 WI tl 


Alternatively, through adoration of the supreme status of own 
soul - self identity, characterized by pure consciousness - the 
soul attains the status of the Supreme Being (paramatma ). The 
analogy is of the bamboo tree, which on rubbing against self, 
turns itself into fire. 


Explanatory Note 


The soul alone is the real cause of liberation 

Factors-of-action (karaka) are of six kinds: 1) the doer (karta), 2) 
the activity (karma), 3) the instrument (karana), 4) the bestowal 
(sampradana), 5) the dislodgement (apadana), and the substratum 
(adhikarana) . Each of these is of two kinds: empirical sixfold 
factors-of-action (vyavahara satkaraka) and transcendental sixfold 
factors-of-action (niscaya satkaraka) . When the accomplishment of 
work is through external instrumental causes ( nimitta karana) it is 
the empirical sixfold factors-of-action (vyavahara satkaraka) and 
when the accomplishment of work is for the self, in the self, through 
the self as the material cause (upadana karana), it is the 
transcendental sixfold factors-of-action (niscaya satkaraka). The 
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empirical sixfold factors-of-action (vyavahara satkdraka) is based 
on what is called as upacara asadbhuta naya and, therefore, 
untrue; the transcendental sixfold factors-of-action ( niscaya 
satkdraka) is based on the self and, therefore, true. Since every 
substance (dravya) is independent and is not a cause of either the 
creation or the destruction of other substances, the empirical 
sixfold factors-of-action ( vyavahara satkdraka) is untrue. And since 
the transcendental sixfold factors-of-action (niscaya satkdraka) 
accomplishes the work of the self, in the self, through the self, it is 
true. 

An illustration of the empirical sixfold factors-of-action 
( vyavahara satkdraka) can be as under: the independent performer 
of the activity, the potter, is the doer (kartd)\ the work that is being 
performed, the making of the pot, is the activity (karma)-, the tool 
used for the performance of the action - the wheel - is the 
instrument (karana)-, the end-use of the work performed - the 
storage vessel - is the bestowal (sampradana)-, the change of mode 
from one state to the other, from clay to pot, is the dislodgement 
(apadana)-, and the bedrock of activity, the clay, is the substratum 
(adhikarana). In this case, the doer (karta), the activity (karma), 
the instrument (karana), the bestowal (sampradana), the 
dislodgement (apadana), and the substratum (adhikarana) are 
different entities and, therefore, the empirical sixfold factors-of- 
action (vyavahara satkdraka) is established only from empirical 
point of view and not true. 

The transcendental sixfold factors-of-action (niscaya 
satkdraka) takes place in the self and, therefore, true. The soul 
established in its Pure Self (through suddhopayoga ) attains 
omniscience (kevalajnana) without the help of or reliance on any 
outside agency (such a soul is appropriately termed self-dependent 
or svayambhu). Intrinsically possessed of infinite knowledge and 
energy, the soul, depending on self, performs the activity of 
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attaining its infinite knowledge-character and, therefore, the soul 
is the doer (karta). The soul’s concentration on its own knowledge- 
character is the activity; the soul, therefore, is the activity (karma). 
Through its own knowledge-character the soul attains omniscience 
and, therefore, the soul is the instrument (karana). The soul 
engrossed in pure consciousness imparts pure consciousness to 
self; the soul, therefore, is the bestowal (sampradana) . As the soul 
gets established in its pure nature at the same time destruction of 
impure subsidential knowledge etc. takes place and, therefore, the 
soul is the dislodgement (apadana). The attributes of infinite 
knowledge and energy are manifested in the soul itself; the soul, 
therefore, is the substratum (adhikarana) . This way, from the 
transcendental point of view, the soul itself, without the help of 
others, is the sixfold factors-of-action (niscaya satkaraka) in the 
attainment of omniscience through pure concentration 
(suddhopayoga) . 

Excerpted from: 

Jain, Vijay K. (2016) “Acarya Samantabhadra’s 
Aptamimdmsd” , Vikalp Printers, p. 48-50. 
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W ^ WT dldri^ T£T: IIWI 

37^ITSf - ( ^fd ) TRFTT ^ ( ^ ) ^-3T^^T 31lcH*d^H ig[ 
( fddT ) fdTdR ( dTTRT diTdt dTfdTT| T^TT ^ ^ ( dr^) dd 

( T^fT) 3iPd4ddld T^d^-Pd ^T ( W fTcT ) Tdd # 

dd ( 3TPdtfd ) Wd dfdT i? ( ^TrT: ) f^TCT dd "^ ( TR; ) fTT ( d 

3fld<f^ ) dW< 37FTT t - TOT t\ « dTFTT 

^■'■q^cfifi 

Thus, one must incessantly adore the supreme status of the soul 
through non-self as well as self identities. This way, the soul, on 
its own, attains the ineffable status of the Supreme Being 
(paramatma) that is eternal and signifies end of transmigration. 


Explanatory Note 

Acarya Kundakunda’s Samayasara: 


34lL||U|piL|U|| TrfST^JT ^UUNIcMHI^l 


dfiuiuiiuii^ f^r ^ifcjtdi tt ^uuifmi 


( Vfc-^S) 


# TIcdTi'JIhdcbl fTTdfd 340||U|na|U|| 3pxm 


-ITT dRT Ullchul P^dld TT^rfll 





dlffd 3Tf%T^JT 34LM|U|Ad TTT cbURpc^ckbH 


( ww ) 


The Self, by his own enterprise, protecting himself from virtuous as 
well as wicked activities that cause merit and demerit, and 
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stationing himself in right faith and knowledge, detached from 
body and desires etc., devoid of external and internal attachments, 
contemplates on the Self, through his own Self, and does not reflect 
upon the karmas and the quasi-karmic matter (nokarma)] the Self 
with such distinctive qualities experiences oneness with the Self. 
Such a Self, contemplating on the Self, becomes of the nature of 
right faith and knowledge, and being immersed in the Self, attains, 
in a short span of time, status of the Pure Self that is free from all 
karmas. 


Power of discrimination leads to the acquisition 
of right faith and right knowledge 

Jainism lays great emphasis on the acquisition of right faith to be 
able to make any progress on the path leading to liberation. When 
accompanied by wrong faith, knowledge and conduct too get 
vitiated. Faith and knowledge arise in the soul simultaneously. For 
instance, when the clouds disappear, both the heat and the light of 
the sun are manifested simultaneously. Similarly, when right faith 
is attained by the soul owing to the subsidence, destruction, or 
destruction-cum-subsidence of faith-deluding karmas, right 
sensory knowledge and right scriptural knowledge are attained by 
the soul at the same time by the removal of wrong sensory and 
wrong scriptural knowledge. It is on the basis of right faith that 
knowledge acquires the attribute ‘right’. Knowing substances, 
souls and non-souls, as these actually are is right knowledge. The 
attribute ‘right’ is intended to ward off uncertainty, doubt and 
error in knowledge. Right knowledge provides the foundation that 
is necessary for the conduct to be ‘right’. 

It is clear that wrong knowledge results due to the soul’s 
association with wrong faith, and right knowledge results from the 
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soul’s association with right faith. What causes the comprehension 
of reality otherwise is wrong faith. Wrong faith irrigates the garden 
of karmas and extends transmigration. The Self overwhelmed by 
wrong faith considers the true nature of a substance as a wrong 
one, falters in his assessment of the reality, and engages in conduct 
that is harmful to spiritual progress. Just as an inebriated man 
loses his power of discrimination, wrong faith distorts ocular 
perception. Those who do not understand the difference between 
the soul and the non-soul become blind to discrimination between 
the beneficial and the non-beneficial and yearn for the pleasures of 
the present alone. 

The very first requisite for self-exertion that leads to removal of 
the veils of karmic matter from the soul is right faith, since people 
live up to their beliefs. The most malignant passions (kasaya) 
prevent the acquisition of right faith and, as a consequence, right 
knowledge. Without right faith and right knowledge, conduct 
cannot be thought of as ‘right’ . 

It is thus mandatory to venerate and adore right faith which is 
like a beacon light to guide the barge of life. Right faith involves an 
unwavering mental assent and belief in the nature of substances, 
soul and non-soul, as per the teachings of Lord Jina. Only through 
the devotion to the Ideal, and not through fanatical doting on a 
chimerical idol, can one ever hope to acquire right faith. The 
Tirthankaras, who not only have Themselves achieved the divine 
status of omniscience and supreme bliss but also shown the world 
the right path to reach to the same status, are just the right Ideals 
to receive our devotion and daily adoration. Right faith needs to be 
reinforced by right knowledge derived from study, meditation and 
listening to the discourses of the true saints. 

Acarya Amitagati, in Yogasara Prabhrta, has emphasized the 
importance of proper discrimination between the right and the 
wrong while acquiring knowledge: 
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37TTTSFTT fJrTT falTOH tl^ldd II ( VV* ) 

Adoration of (right) knowledge results in the gain of (right) 
knowledge and adoration of wrong knowledge results in the 
gain of wrong knowledge for only that can be given which one 
possesses. 

No man endowed with the capacity of thinking and the power of 
discrimination will ever want to make prolonged, concerted efforts 
for accomplishing a goal in a particular direction only to realize 
later that the efforts were misdirected. We must, therefore, 
earnestly seek right faith and right knowledge as we embark on the 
spiritual path. In the life of the man who has acquired right faith 
and right knowledge, the observance of the prescribed rules of 
conduct becomes a natural course. 

Jain, Vijay K. (2014), “Acarya Pujyapada’s 
Istopadesa”, Vikalp Printers, p. 67-96. 
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3i'Mc1'Hls4 PiciRi R|t1t4 <4^ I 

tow %iwf ^§r 4) Pm* rtPtot 11*0011 
TOcfit4 - ( FoMt4 ) 4tot tott to kkr to ( -sfk rr ) 

^ ‘RTO ■§■ - dMfcb-R ^ 3 h^-hi< TJTOt, TOT, 3}1 r TOR TO' 
pTO£TO Rf TOR fTO t 3TTOTT TOTOT-R ^ 3pR R[RT 
PRRRTOTO 4 TOR t - TO pTTOTOTOTO ^ TO^RT £RT 

totototo 1 kr ( IrofuT ) froW - kr^r ( toffto ) to k kro 

kf^ TOFIT TOt T^TO I TOfcT TORlfTO-R TOt TOfTO, TOt fTO TORk R|R 

to^ to 3tott k trot fsrfro totot TOt toIto to tor rfrt t, 
tototo torIr to from km k tor to 3tto kt toqrtt kk to 
3tto fro to to froW klro, kt to toT kt tori kk rttto-r 

TOt TO^STT RTORT k kt RR pro-TOTO TO TO TO F^T k kt^T k 
fkk TOTTfro TOf TOFT TOFT TOt kt 3RTTOFTTOTO rT Rftkt, kk R 

to Ptomh gfro kt yfkfe km k fro to kt kt troW klro TOkn 

kt TOT R k TORTTfro TOT kt TO Rf 1 1 ( 3FW ) TOk ^TO TOrRT 
pTOJTOTOTO RTTO TO PTO-TOTO TO ST^RT TOFt TOR fTORJTOT 
TOf t kt fTOR ( 4tR: ) km k RTOTORTTOFTTTOTO-fkpfk TO frot?R 
TO p 3TTOTRT TOFt k - TOFT iTO'H M M Ru | fd ^t Rlk fR - kt fTO^ 

kt TOfkr krkt (tori;) kff^ tor-to kt kkt from t R#rk 
( 4 ) Phi ) froW to fro RroktFf ktfkkf kt ( toRrt) trot kt 

TORT 4 - ^RFiTOH k TORk TO kTOT-kTOTTfk to TOrork k 

TOfRR kk TO ( m ) Rk ^ TO TOf kfFT 1 1 

If the soul-substance - characterized by consciousness - is 
produced, as the Carvaka believe, by the union of four basic 
substances - earth (prthvi), water (jala ), fire (agni), and air 
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(vayu) - then death must lead to its annihilation and this 
annihilation would amount to attainment of liberation. Or, if it 
is produced, as Samkhya believe, by the eternally pure soul- 
nature then it must remain pure in all states and conditions, 
including after death. Both hypotheses lead to the conclusion 
that no special effort is required to attain the state of liberation; 
this conclusion is not gratifying to either. Therefore, rejecting 
both hypotheses, the right believer concludes that one can attain 
liberation only through persistent effort to suppress undesirable 
activities of the body, the speech and the mind, and through 
meditation on the pure soul. The yogi , therefore, does not have 
any sense of suffering while observing severe austerities, while 
meditating, and on occurrence of calamities. 

Explanatory Note 

The soul substance - myth and reality 

Incalculably long years ago, the kingdom of Alkapuri was 
celebrating birthday of its great king Mahabala, the tenth earlier 
incarnation of the first Tirthankara Lord Adinatha. A great 
thinker, Mahabala was not only extremely handsome but highly 
virtuous and had won over the hearts of his subjects by his 
extraordinary personality and sense of justice. He had four 
ministers - Mahamati, Sambhinnamati, Satamati and 
Svayambuddha - all extremely intelligent, caring, and far-sighted. 
While Svayambuddha was a right-believer (samyagdrsti), the other 
three were wrong-believers (mithyadrsti). All four were dear to 
king Mahabala. 

King Mahabala was seated, with much pomp and grandeur, in 
his court, surrounded by ministers, chieftains, kings and courtiers. 
Finding King Mahabala in extremely good mood, Svayambuddha, 
endowed with sharp intellect and pleasing manners, started the 
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conversation that he thought would please his master: 

“O Master of kings, enjoying supernatural powers! I would say 
something that would be propitious to you. The splendour, 
prosperity and divine powers that you enjoy today are due to 
merit you had acquired in your previous births. Only through 
dharma - virtuous conduct - one acquires wealth, noble family, 
strength and beauty of the body, good intellect, long and healthy 
life, and happiness. Just as no effect (kdrya) can take place 
without the cause (karana) - no light without the lamp, no bud 
without the seed, no rains without the cloud, no shadow 
without the canopy - in the same way, no wealth or prosperity 
can be got without dharma. Let me explain dharma. Its root is 
compassion or non-violence (ahimsa). Self-restraint, 
forbearance, non-injury, austerity, giving of gifts, conduct, 
concentration, and non-attachment are all signs of dharma. 
Desisting from injury, falsehood, stealing, unchastity and 
attachment, constitutes dharma. Recognizing that the glory of 
the present is the fruit of the past good deeds, dharma should 
unremittingly be kept in mind in all enterprise. ” 

Mahamati, disturbed by the prudent words of Svayambuddha, 
broke in with the Carvaka doctrine of bhutavada that relies on the 
bhiitacatuska (quartet of earth, water, fire, and air): 

“Dharma can become a matter of discussion only in the 
presence of the possessor-of-d/iarma (dharml)\ when the 
presence of the soul cannot be established, there is no point 
discussing dharma. The union of four basic substances - earth 
(prthvi), water ( jala ), fire ( agni ), and air (vdyu) - produces 
consciousness, that you call the soul, just as the union of 
substances like nectar-rich flowers of the mahud, jaggery 
(guda) and water produces an intoxicating effect. There is no 
separate identity of the soul; it is non-existent like a sky-flower. 
Consciousness is destroyed with the destruction of the body. 
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How can the effect of virtuous or wicked activities in this birth 
be conceived in the next birth? Those who bear hardship in this 
birth wishing for happiness in the next, do this out of their 
foolishness.” 

As Mahamati completed his dialogue, Sambhinnamati could 
not resist the temptation to intervene with his doctrine of 
momentariness - vijndnavada : 

“There is no distinctive substance that you call the soul since its 
existence cannot be established. Whole world is transitory and 
momentary; there is existence only of internal objects-of- 
knowledge (artha), i.e., of cognition arrived at through the 
subjective act of mind. The world is just this cognition of 
momentary, inter-connected events (vijnana). Everything is 
momentary. Had the substances been independent, these would 
have also exhibited permanence in their character. But as we 
see, nothing is permanent in this world. This cognition of 
momentary, inter-connected events is without parts, it gets 
destroyed immediately on origination, illumines without the 
knower or the object-of-knowledge, and is without emotion. 
This cognition cannot be known by any other source, it knows 
nothing external and is destroyed in a moment. Before 
destruction, it leaves a never-ceasing series of momentary ideas 
(santana, lit. offspring, meaning ‘series’ of successive events); 
this leads to remembrance. The santana is not different from its 
parent cognition. But since the substances is destroyed each 
moment, how to explain recognition or pratyabhijnana 1 ? The 

1 Recognition (pratyabhijnana), in general, means knowing the thing as 
that which was known before. It consists in knowing not only that a 
thing is such and such but that it is the same thing that was seen 
before. Recognition is the conscious reference to the past and a present 
cognition of the same object. I see ajar, recognize it as something that 
was perceived before, and say, “This is the same jar that I saw earlier.” 
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answer is that recognition (pratyabhijnana) of a momentary 
substance is not real; it is an illusion similar to the false notion 
of looking at the same old nails or hair that one gets on seeing 
the regrown nails or hair some days after these have been 
trimmed. In the aggregates (skandha) are the five functions or 
aspects that constitute the sentient being: a) form or matter 
(rupa), b) sensation or feeling (vedana), c) perception or 
cognition (sarhjna), d) mental formations or volitions 
(samskara), and e) consciousness or discernment (vijnana). 
These five aggregates are the substrata for clinging and thus 
‘contribute to the causal origination of future suffering’. 
Clinging to the five aggregates must be removed in order to 
achieve release from the samsara - to attain moksa. Other than 
these momentary ideas, there is nothing which you call as the 
soul and enjoys the fruits of the karmas. The fear of the future 
birth is like the fear of the peewit ( titihari ) - a kind of shorebird 
- that sky is going to fall on her. ” 

As Sambhinnamati concluded his submission, the fourth 
minister Satamati, who believed in nihilism or voidness - 
nairatmyavada or sunyavada spoke thus: 

“This world is unreal and everything that we see - human, 
animal, pot and board - are illusions. Illusions make us feel 
their existence as if in a dream. When the world is illusory, how 
can you prove the existence of the soul, and when the existence 
of the soul cannot be proved what is the use talking about the 
next life? Those who observe austerity and rituals for the sake 
of future happiness unnecessarily get to misery in the present. 
Such persons are devoid of true knowledge. Just as a deer 
fruitlessly chases a mirage, those who dream of eternal life in 
nirvana unthinkingly trouble themselves. ” 

When his three colleagues had put forward their views, 
Svayambuddha rose again to counter each one of them; first 
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Mahamati: 

“O dear Mahamati, your assertion that the soul’s existence 
cannot be proved is flawed. Besides the four substances you 
mentioned, we also experience consciousness (cetana) in the 
form of knowledge and faith. The soul, that is, consciousness, is 
non-corporeal while the body is corporeal. Body can be seen and 
experienced through the senses but the soul cannot be seen and 
experienced through the senses; it can be known only through 
self-knowledge. The body and the soul, therefore, are altogether 
different substances. Relationship between the soul and the 
body is like that between the sword and the sheath; the two 
have altogether different attributes. If you say that different 
parts of the body are produced by different quartets of earth, 
water, fire, and air, then each part should have different kind of 
consciousness. But same consciousness pervades in whole of the 
body and, therefore, the soul is one integral whole, not produced 
out of the four substances mentioned by you. Besides, under no 
circumstance, the body with form can produce something that 
is without form. If you argue that the senses that have form 
produce knowledge, which is without form, then we submit that 
the knowledge borne out of the senses is with form. The soul, 
when bound with karmas in its worldly state of existence, is 
with form, from a particular point of view. Thus, your insistence 
that a substance with form can produce a formless substance 
does not hold water. Substances, earth etc., get transformed 
into the body due to the instrumental cause (nimitta karana) of 
the worldly soul which is bound with karmas. Your assertion 
that the soul originates with the body, and is destroyed with the 
body - like the bubble that is formed out of water and ends in 
water - does not stand scrutiny as the body and the soul are two 
distinct, non-similar substances. Only the soul can be the 
substantial cause ( upadana karana) of consciousness because 
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both have the same attributes. The example of the union of 
substances, like nectar-rich flowers of mahud, jaggery (guda) 
and water, producing intoxicating effect is not appropriate since 
what is produced out of these substances is inanimate and with 
form, while you wanted to give example of an inanimate 
substance producing an animate substance. It is clear now that 
the soul is an altogether different substance from the body, with 
consciousness as its differentia. As the soul exists in the present 
body, it had existed in the previous body and will exist in the 
future body. Some reflexive actions of infants, like the impulse 
to get breastfed, point to this truth. Whatever volitional 
movements are seen in this body are due to the force that is the 
soul. It is clear that the rationale you had put forward to prove 
that consciousness is made up of four basic substances is 
misguided and flawed. ” 

Turning his attention to Sambhinnamati, proponent of the 
doctrine of momentariness - vijndnavada, Svayambuddha spoke 
thus: 

“Your doctrine of momentariness - vijndnavada - professes 
absolute existence of momentary cognition (vijnana); how can 
this be proved? By your absolute cognition itself? If through the 
use of the sadhya (statement of that which is to be proved, 
the major term) and the sadhana (statement of the reason, 
the middle term, hetu ) one tries to prove that cognition alone 
is real, the process will not be a legitimate one; the statement 
of the sadhya, without considering any distinction 
whatsoever between the sadhya and sadhana, will suffer 
from what is known as the fallacy of the thesis (pratijnadosa) 
and the statement of the hetu, without accepting an 
inseparable connection with the major term, sadhya, from 
the fallacy of the reason (hetudosa). If it be maintained that 
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there is existence only of internal ‘objects of knowledge’ 
(artha), i.e., of cognition arrived at through the subjective act 
of mind, then all inferences ( anumana ) drawn by the 
intellect (buddhi), and verbal testimony of the Scripture 
(agama) would become sources of invalid knowledge 
(pramanabhasa) . But how can there be invalid knowledge 
(pramanabhasa) without there being existence of valid 
knowledge ( pramana )? Further, existence of the objects of 
knowledge in the world is established through the use of 
sentences (vakya); without the use of sentences truth cannot 
be established. Are sentences different from your cognition 
(vijnana)? If yes, you lose your ground that momentary 
cognition (vijnana) alone exists. If you say that sentences also 
are cognition (vijnana) then how have you expressed, ‘This 
world is nothing but momentary cognition (vijnana)’? 
Moreover, cognition, the possessor of knowledge, is never 
without the objects of knowledge. If you do not accept 
independent existence of objects of knowledge, then your 
cognition also becomes non-existent. If you accept the existence 
of objects of knowledge, your absolutism gets destroyed. So, if 
you recognize cognition, you have to also recognize objects of 
knowledge. Recognition of the real is not accidental since it is 
universally experienced without any hindrance. When you 
employ the sddhana - cognition, there can be no escape from 
also accepting the sadhya - objects of knowledge. In short, your 
assertions about absolutistic cognition (vijnanadvaita) are 
unfounded; though these sound attractive like the dulcet 
utterances of an infant. ” 

In the end, Svayambuddha voiced his unease about the idea of 
nihilism (sunyavada), expressed by Satamati: 

“In your idea of nihilism (sunyavada), do you have room for the 
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speech and to its outcome, the knowledge? If your answer is in 
the affirmative, you have lost since, in that case, you will have to 
accept the existence of all other objects, besides the speech and 
the knowledge. If not, without existence of the speech and the 
knowledge, how will you establish your nihilism (sunyavada)? 
In this scenario, your insistence on nihilism ( sunyavada ) is like 
the outcry of a lunatic. It is thus firmly established that the soul 
is distinct from the body and that the ‘dharma’ comprising 
virtues like compassion and restraint exists.” 

Knowledgeable persons put their faith in the substances of 
reality, as expounded by the Omniscient Lord (sarvajna or Apia). 
Virtuous men must be able to distinguish between the true and 
trustworthy preacher and the counterfeit preacher who claims to 
be true and trustworthy. Listening to the incontrovertible words of 
Svayambuddha, all present in the court, including the three 
ministers, felt relieved as their doubts about the nature of reality 
got cleared. All accepted the existence of the soul. King Mahabala, 
too, was extremely pleased. 

Abridged adaptation from: 

“Acarya Jinasena’s Adipurana”, Bharatiya Jnanpith, 
Tenth Edition (2004), p. 91-101. 
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*e|'A (cM^sfer ^ WTsfer ’^TSTR^R: I 

rfSJT ll^o^ll 

TORUS? - ( ) TOT 3TTOTT 4 ( 3TftT ) TOST 

fTOT TO ^Rklf^FT faTO ^ -CR sft ( TOT ) iTO TOT ( 3TTTO: ) 
3TTTRT ^TT ("dT^T: 3TfTTT ) dRT FfcTT 1? (cT$TT) 3TTf 

( TOR^ 3TftT ) -WJ3 3TTOIT R *ft f^- TO TOCtTTfTO- ^T fTOT 
#1 T R 3TOT ^T TO ^TcTT tl ( PdMdfkllldtdNd: ) TO% TO # 
3TOTOf 4 ^ idMTld TTpTTO ^T t TOT TOR ^ f I 


The soul does not die when, in a dream, one experiences death - 
destruction of one’s visible body. Similarly, the soul does not die 
when, in awakened state, one experiences death - the 
destruction of one’s visible body. In both cases, though the 
perception suggests otherwise, death of the physical body does 
not entail death of the soul. 
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3T^:7sT^ifc(d ?TR I 

dfMhU STPsRT ^:4nrtTR ll^o^ll 

3PcTTTSf - ( 3^:^nf^rf ?TFT ) ^ ^FTf Tl Tftd 

t - ^n#T ^ ^ f^FTT # ^HR ^TRT £KT tr 

3TRTT t - ^ ) ^fftw-^wf 3^ ^psff ^ #1 

^ WI f I ( d'WldJ ( Tjft: ) 3H^HIcHI ^M 

^fT (W®lcT) 3RRt ^TfsRT ^ 3^TR (<Jf*t:) ^ TTR 

( 3TRTPT ^TR^T) 37RTT id<Ulft<*> Tl f^f ^^FTI ^TTf^l 

Discriminatory knowledge acquired without endurance of 
suffering gets diluted when hardships or calamities supervene. 
Therefore, during contemplation of distinctness of the soul and 
the body, theyogf must endure, to his capability, sufferings. 


Explanatory Note 


Acarya Amitagati’s Yogasara Prabhrta: 

Wl^dH M-O^ld II (V^ ) 


Those desirous of knowing their souls must endure afflictions; self- 
knowledge of those who do not practice endurance of afflictions 
gets shattered on advent of afflictions. 


Acarya Pujyapada’s/stopadesa: 

MdN^rddHIdlbldHI ftftfSRt I 

cmIuiihi^ frrfTT n 


ODO 
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When one meditates on the soul, unmindful of the trials and 
tribulations of life, the influx of karmas gets blocked and their 
shedding takes place. 

d-4idHIN<hKcbH II ( ^ ) 

Actions that are intended for the enrichment of the soul discard the 
welfare of the body, and the actions intended for the welfare of the 
body undermine soul-enrichment. 


Acdrya Kundakunda’s At thapdhuda: 

^JT TTTTTjf ^ ^ I 

rf^T Wtf 3PXg *TTcPT || 

Knowledge attained in comfort is destroyed as distress supervenes. 
(To cultivate patient endurance of bodily pain and suffering-) The 
yogi should, therefore, observe austerities, including mortification 
of the body while meditating on the soul. 

Enrich the soul, not the body 

The soul and the body are two distinct entities; the soul is a 
spiritual substance with consciousness as its primary attribute and 
the body is an inanimate object comprising physical matter. All our 
actions in the direction of enriching the soul would, as a corollary, 
undermine the well-being of the body. Fasting and meditation are 
helpful aids to purify the soul but ignore the immediate needs of the 
body. Renunciation and austerities help the soul by saving it from 
harmful desires but deprive the body of the objects of its guard and 
embellishment. An ascetic striving after emancipation endures, 
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without regret or remorse, bodily hardships and afflictions. He 
unreservedly endures the torments of extreme hunger, parching 
thirst, biting cold, and oppressive heat of the sun. Afflictions caused 
by insect-bites, roaming bare-foot on thorny roads, sitting in a 
particular posture for a long time, lying down on uneven and hard 
ground, and even serious disease, do not swerve him from the path. 
He embraces blameless nakedness like that of the child and is 
always free from the excitement of passions and agitations of the 
senses. Engaged continually in cleansing the soul from the mire of 
karmic impurities, he has no desire left to take bath and cleanse his 
body. 

Having learnt the truth about bondage and emancipation, the 
saint is indifferent to the pleasures of the senses. He has no thought 
or desire for the well-being of the body and does not adorn it. For 
him the body is just an aid for acquiring the Three Jewels 
(ratnatraya) of merit - right faith, right knowledge and right 
conduct - and safeguarding these. He accepts pure, properly 
prepared food only once in a day, that too less than his fill, in order 
to keep his body intact, just as lubrication is indispensable to the 
running of the wheel. Although his physical frame reduces to a 
mere assemblage of skin, bones, and arteries, it becomes 
auspicious, adorable and worshipful. Due to severe austerities, he 
may have even developed extraordinary powers of cure but being 
devoid of passions, attachment and aversion, he does not use these 
powers to cure himself. No wonder, with the passage of time, the 
purity of his soul increases manifold as his karmic body is purged of 
many kinds of harmful karmic matter. 

Our gross body must undergo changes due to the substance of 
time (kala). Gradual, imperceptible changes take place in it 
incessantly, every instant. If gradual, imperceptible changes do not 
take place there can be no perceptible change either. We do not 
develop wrinkles or grey hair all of a sudden. When we perceive 
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major transformations or changes in our body, which truly are 
results of minute changes taking place every instant, we term these 
changes as due to ‘aging’. The substance of time, which itself is 
without activity, is the auxiliary cause of the minute changes taking 
place in all substances. Conventionally, however, we talk of time as 
the past, the present and the future, or years, days and hours. 
Changes, minute as well as perceptible, must take place in our body 
and this process cannot be subverted. The body must undergo 
transformations due to the substance of time. And on the 
completion of the age-karma the soul must depart from the body to 
its new abode. Our efforts to nourish the body at the expense of the 
soul, therefore, are short-sighted and are bound to result into 
suffering. 

Excerpted from: 

Jain, Vijay K. (2014), “Acarya Pujyapada’s 
Istopadesa”, Vikalp Printers, p. 58-60. 
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3FcFTTSf - ( 3TFFF: ) 3TFFT ^ ( ^I^Udfrldl^ ydHIdJ TFT 

3^k Fft H^ItI ^ i?tF FTrT TTFeT TT ( ^T*J: ) FFJ 3cH?l $1 dl i? - FFJ 
FtT TTFTT ^TFT t ( cTTFt: ) FFJ ^ TTFTT Tf ( VlPllFdlPui ) 

FF ( F^JFFfTJ ) 3FFT-3FFT FiFf FTtf 3 ( cfifFT ) F^TT ^ tl 

Due to imperfections of attachment and aversion in the soul, 
caused by past karmic bonds, there is tendency toward activity - 
of the mind, the speech and the body. Due to this tendency, there 
are vibrations in the space-points of the soul, and these 
vibrations set into motion the air in the body. Due to movement 
of this air, different parts of the body-machine start performing 
their respective functions. 


Explanatory Note 


Acarya Nemicandra’ s Dravyasamgraha 

FT FT FT ^Pui£3T?FF I 

fSRfF^ ^ f%Trf rdP^lUiairF^lJ II ( ) 

O bhavya (potential aspirant to liberation)! If you wish to 
concentrate your mind on various kinds of meditation, get rid of 
delusion, and attachment and aversion in respect of desirable and 
undesirable objects. 
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Acarya Kundakunda’s Pancastikaya-Sdra 

ITT Pc^Pf TFTt #FTt # cr | 

Ullfldld ^ 3^’ UH^^cKsIHl II ( W ) 

In the supreme ascetic who is free from attachment, aversion and 
delusion in respect of all substances, and is impervious to happiness 
as well as misery, there is no influx of either meritorious or evil 
karmas. 

^TPFT XTT Pd^fd TFTT ^fFTT WT cf ^VlMRobui) I 

rTW ^|U|H3TT ^TFTTT 3FPhT II ( ^ ) 

In the person who is free from attachment, aversion, and delusion, 
and from activity of the thought, the speech and the body, there 
flames forth the fire of meditation that burns out all karmas, 
beneficial as well as baneful. 
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cTRTRqft UMNN I 

WoKcTISSTW MHfcl^l^ yiHlfd WT Tf^ II^oXII 

TORTTSf - ( *Tf : ) T£§f dpKIcHI ( ^TT^TTfaT ) ^f^ff Tfe ( TITfr ) 
3lkifHiR ^kPc-to ( 3n^rf^ wfrw ) tort t{ sqrrnTCTT 
toP - iikr ^ ^ ^c#5R f x , ttt tt - to! ^t 

TOHT (3T^ 3TOl) ^:RsT ^HRTT W t (TJ^T:) f^ 
( faUPO Wl\ 3H^HIcHI ( 3TTTtTT cMcMI ) 3 3=TTcTTT ^t 

toht ^ ttor ( wi tt^t) tofr; ^ r ^ ^rl ( yinlPd ) to 

TR^nfl 


The deluded extroverted-soul ( bahiratma ) continues to suffer as 
he mistakes the body-machine, including the senses, for the 
soul; the knowledgeable introverted-soul (antaratma) attains 
the supreme state of liberation as he disconnects the body- 
machine, including the senses, from the soul. 


Explanatory Note 


Acarya Pujyapada’s/sfopacfesa: 

^TOT: ^rrfr toptto i 

PcfcP^ld TTpSTfJ rTWcT fTOT: II (\o) 

The soul is distinct from the matter and the matter is distinct from 
the soul; this is the quintessence of reality. All the rest of 
articulation is but an elaboration of the same. 
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Acarya Kundakunda’s Samayasara: 

^jRr1d'f|U|U||U|idci<| rf % WW W3T I 

rf W3T iRflhd II ( R-R-R ) 

Know that the jiva (soul) that rests on pure faith, knowledge, and 
conduct, alone is the Real Self. The one conditioned by the karmic 
matter is to be known as the impure self. 

Note: The souls that rest on the pure self are the Real Self. Only the 
Arhat and the Siddha are the Real Self. All other souls, up to the 
spiritual stage of destroyed delusion (ksina-kasaya), are other than 
the Real Self. 


Acarya Kundakunda’s Rayanasara: 

^cHsIh^muichHUi-^iTfnT MUdilMUUi^ufi | 

rTTfoT ^ ^Pc^UII cR^cUfui ^IcUpJI II ( RX^ ) 

Dispositions, concerning the nature of reality, of two kinds of souls 
- the introverted-soul (antaratma) and the pure-soul 
(paramatma) - lead to propitious merit (puny a) that makes possible 
the attainment of liberation. 

dRudtuLi^ 'ruuttt i 

WTOT MWf W3T huiddiul II ( R*t* ) 

The Omniscient Lord has called both, the extroverted-soul 
(bahirdtmd) and the introverted-soul (antaratma), as the impure 
self ( parasamaya ), and the pure-soul (paramatma) as the Real Self 
(svasamaya). Know their classification concerning the fourteen 
stages of spiritual development (gunasthana). 
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Gunasthana - fourteen stages of spiritual development: 

1 . mithyadrsti - deluded 

2 . sasadanasamyagdrsti - downfall 

3 . samyagmithyadrsti - mixed right and wrong belief 

4. asamyatasamyagdrsti - vowless right belief 

5 . samyatasamyata - partial vows 

6. pramattasamyata - imperfect vows 

7 . apramattasamyata - perfect vows 

8 . apurvakarana - new thought-activity 

9 . anivrttibadara-sdmparaya - advanced thought-activity 

10. suksmasamparaya - slightest delusion 

1 1 . upasanta-kasaya - subsided delusion 

12. ksina-kasaya - destroyed delusion 

13. sayogakevali - Omniscient with vibration 

14. ayogakevall - non- vibratory Omniscient 

Souls released from the cycle of wandering are the emancipated 
souls - the Siddha. 

Excerpted from: 

Jain, Vijay K. (2017), “Soul Substance (jiva dravya) - As Expounded In 
Dravyasamgraha”, Prakrit International Conference, 
Shravanabelagola (Karnataka), India, 3-6 November, 2017. 

Acarya Kundakunda’s-Rayanasara: 

fa PHI Pd detail dtdhdl cTftTT 3TrT7TCT ^UU|| I 

nVlpTih Turn'd 1 isfiujTH ikpPjPJ|PHc£I II ( ^ ) 

Those in the first three stages of spiritual development are the 
extroverted-souls ( bahirdtmd ). Progressively thereafter - as purity 
of the soul gets refined - those in the fourth stage 
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( asamyatasamyagdrsti) are the lowest introverted-souls - jaghanya 
antaratma, in the fifth (samyatasamyata) to the eleventh 
(upasanta-kasaya) stages are the medium introverted-souls - 
madhyama antaratma, and in the twelfth stage (ksina-kasaya) are 
the highest introverted-souls - uttama antaratma. Those in the 
thirteenth (sayogakevali) and the fourteenth (ayogakevali) stages, 
and the emancipated souls (the Siddha) are the pure-souls 
(paramatmd). 
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TTcRFT FF F, 

WTT^RsRFHf FddlP^Rdd: I 
^frfrn^f fHsWMPd MilrMPHy- 

W^|jWd<fSFTRT Wfsirf^ ll^omi 

FFFTCf - (FRpf ) FT WT F Ft RTfF F FTFT FFFl FTF 
( T7d^ wfSRf^) ^R RRTfFF FTF - MiHIrH’W'Sp'M TT#F Ft 
RFTFTT FT f^ fir Ft t FRF RfcPFF - Ft ( 3TfSFTET ) 

'Reft RFTT F^RR FR^ ( FTTFfFg: ) RTRTcRT Ft RTFTT 4 fTRT IFF 
IF FFTRRT ( HPH^:7sRTFTf ) ;rfr F Ft FcRF 

FT^ FTvft ( F? ) FtkfFFT RTRFRf ( 3T^ fFF LK<^p£ ) Ft 
TFTFRjf^ FRT FRR^fe t FRFt ( TJcRFT ) FtFFT ( FFFTfgTpRT: ) 
TTRR Tt T[FT ITfF 1TF ( ^Mtfd44 ^ ) FHTcRF TjTsT Ft ( FtfcT ) 
RMFT^Ffl 

On reading and internalizing this Scripture ‘Samadhitantram’ 
- Supreme Meditation - that elucidates method of realizing the 
soul-nature, the introverted-soul (antaratma) establishes 
himself in the contemplation of his pure-soul ( paramatma ). 
Discarding all thoughts that mistake his and others’ souls for 
external objects like the body - the root of worldly suffering - he 
attains, getting rid of liability for transmigration, the light of 
supreme knowledge, or infinite bliss. 

Explanatory Note 

Acarya Kundakunda’s Pravacanasara: 

FT rui^Pl^kil IMIMdlR TsTFta RIRUUI | 

FFF RRTT^FF FT FFF 3TFFT F^F II ( ) 
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The ascetic who has destroyed the knot of delusion, overthrown 
attachment and aversion in respect of desirable and undesirable 
objects, and is indifferent to pleasure and pain, attains eternal 
happiness. 

Supreme meditation 

Meditation on the soul, without diversion of mind to anything else, 
is essential for the expulsion of karmas from the soul. One who has 
left all possessions, external and internal, who does not engage 
himself in any activity, who has conquered his senses, and who has 
lost all interest in the worldly conduct of life, washes off the dirt of 
karmas in its entirety. 

The true yogi disentangles bonds of karmas existing with the 
soul within no time, just as strong wind drifts away the expanse of 
dense clouds. The yoga which results into the comprehension of the 
pure soul has been described as the real yoga. Suchyoga leads to the 
gain of the pure soul through the comprehension of the soul free 
from all that is foreign to it. Such a rare comprehension of the pure 
soul is possible only on the destruction of the obstructive karmas. 
Thus, yoga performs two functions: first, it destroys the 
obstructive karmas and second, it leads to the comprehension of 
the pure soul. 

The excellent bliss generated by yoga is free from the terror of 
sensuality, is identical with tranquility, is stable, resides in the soul 
itself, and grants riddance to the soul from birth, old age and death. 
These characteristics mark the release of the soul from the turmoil 
of worldly existence. 

Worldly occupations of all kinds are not in any way connected 
with the soul and therefore termed ‘other’ than the soul. All that is 
dependent on the ‘other’ is distress and all that is dependent on the 
soul is bliss. As such, enjoyments generated by the rise of 
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meritorious karmas too are distress on account of dependence on 
the ‘other’ . The knowledge of the pure soul through the Self is bliss. 
Such knowledge drifts towards meditation; in fact, the knowledge 
itself is transformed into meditation. As th eyogi ascends the stages 
of meditation, he reaches nearer and nearer the aim of uniting and 
identifying himself with the pure soul. As karmas associated with 
the soul are washed away, there remains nothing to disturb the 
rhythmic pulsation of the soul. The pure soul, with bliss as one of its 
innate attributes, shines in its pristine glory. 

Excerpted from: 

Jain, Vijay K. (2014), “Acarya Pujyapada’s 
Istopadesa”, Vikalp Printers, p. 118-119. 


This concludes the ‘ Samadhitahtram ’ 

(also known as the ‘Samadhisataka’) 
composed by the supremely holy and stainless 

Acarya Pujyapada, 

whose expressions wash away all dirt due to 
delusion, attachment and aversion. 

0 Ascetic Supreme Acarya Pujyapada ! 

With utmost devotion, I apply on my forehead the sacred water 
that anoints the most worshipful duo of your feet. 
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— 3TfrSTfT ^rSTrT qcqrl 

( 

XXVII 
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— auriidddd, ll 
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XXIV 
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— Rnjuil 7J0TT: II 
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XXIV 
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Pandita Asadhara’s 
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INDEX OF SANSKRIT TERMS 


abhavaikanta - absolute non- 
existence viii 

acetanatva - lifelessness xxvii 
adharma dravya - substance that 
provides assistance in rest xxvii 
adhikarana - the substratum 142- 
144 

advaita-ekanta - absolute non- 
dualism viii 

dgama - the Scripture 9, 10, 156 
aghati karma - non-destructive 
karmas 18 

agni - fire viii, 149, 151 
agurulaghutva - power of 

maintaining distinction with all 
other substances, neither heavy 
nor light xxvii, 19, 20 
ahamkara - self-consciousness 82 
aharaka sarira - the projectable or 
assimilative body 17, 99 
ahimsa - non-injury, non-violence 
151 

ajnana - ignorance xviii, 57 
akdsa dravya - substance that 
provides accommodation xxviii 
akramabhavi - without gradation 
xvii 

aloka - non-universe 17 
amurta, amurtatva - without having 
a form, incorporeal xxvii, xxviii, 
26, 118 

anaksarl - without letters 7 
ananta catustaya - four infinitudes of 
the Arhat 7 

ananta darsana - infinite perception 


7 

ananta jnana - infinite knowledge 7 
ananta sukha - infinite bliss 7 
ananta vlrya - infinite energy 7, 18 
anapeksika - independent viii 
anatma - non-soul 3 
anekantatmaka - object having 
infinite characters ix 
anekantavada - the doctrine of non- 
absolutism ix, xvi 
anivrttibadara-samparaya - 

advanced thought-activity 167 
ahkura - sprout xxix 
ansa - part xxix 
ansi - whole xxix 
antaratma - the introverted-soul 
xxxii, 13-15, 25, 30, 47, 61, 63, 65- 
70, 72, 74, 75, 78, 84-86, 88, 89, 
93-96, 103, 112, 118, 123, 132- 
134, 165, 166, 168, 169 
antaraya - obstruction xxxv, 5 
antarjalpa - internal thought- 
process 78 

anumana - inference 10, 11, 156 
anumeya - objects-of-inference 10 
anumodana - approval 90 
anupacarita asadbhuta vyavahara 
nay a - that holds no distinction 
between substances that appear 
to be indistinct xxii 
anupacarita sadbhuta vyavahara 
naya - that envisages pure state 
but holds distinction between the 
substance and its attribute xxi 
anvaya - association xxiv, 12 
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apadana - the dislodgement 142-144 
apeksika - dependent viii 
apramana - not pramana xix 
apramattasamyata - perfect vows 
167 

Apta - see Arhat 

apurvakarana - new thought-activity 
167 

arati - displeasure 6 
ardhamagadhi bhasa - the language 
of Lord’s discourse that is 
understood by all 8 
Arhat - the ford-maker, Tlrthahkara 
4-6, 10, 124, 138, 166 
Arihanta - see Arhat 
artha - object of knowledge 156 
arthakriya - activity xxvii 
asadbhuta vyavahara naya - that 
envisages oneness in essentially 
distinct substances xxii 
asamyatasamyagdrsti - vowless right 
belief 167, 168 
asat - non-existing xi, xxx 
astitva - existence xxvii 
asuddha niscaya naya - expression 
of contaminated state xxi 
atisaya - miraculous happenings 7 
atma - soul 3 

audarika sarira - the gross physical 
body 17, 99 

avadhijnana - clairvoyance 5 
avagahana - inter-penetrability 19 
avagahanahetutva - assistance in 
providing accommodation xxvii, 
xxviii 

avagraha - apprehension 52 
avaktavya - indescribable xi, xii 
avasarpinl - the descending half- 
cycle 2 


avastu - non-substance xvi 
avasyaka karma - essential duty 47 
avaya - perceptual judgment 52 
avidya - ignorance, illusion viii, 29 
avinabhava - invariable togetherness 
12 

avyabadha - undisturbed, infinite 
bliss 19 

avyaya - established eternally in the 
supreme state 16 
ayogakevali - non-vibratory 
Omniscient 167, 168 
ayuh karma - life-determining karma 
18, 19, 121 

ayutasiddha - residing in same 
substratum xxiv 

bahiratma - the extroverted-soul 
xxxii, 13-15, 25, 30, 47, 51, 54, 65- 
68, 70, 72, 77, 78, 80, 81, 88, 89, 
98, 99, 108, 111, 123, 126, 129, 
133, 134, 166, 167 
bdlatapa - childish austerities 134 
balavrata - childish observance of 
vows 134 

bhamandala - halo of unmatched 
luminance 7 

bhava - being, nature xii, xiii, xxi 
bhavaikanta - absolute existence viii 
bhava-mana - affective mind 78 
bhava-puja - adoration through 
thought activity 139 
bhava-vacana - affective speech 78 
bhavya jivas - those capable of 

attaining liberation xxxvi, 8, 135, 
163 

bhaya - fear 6 
bheda-vijnana - science-of 
discrimination 119 
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bhutavada - the doctrine that relies 
on bhutacatuska (quartet of 
earth, water, fire, and air) 151 
blja - seed xxix 
brahmana - a caste 127 
buddhi - intellect 156 

cdmara - flywhisks 7 
caturgati - four states of existence 
108 

cetana, cetanatva - consciousness 
xxvi, xxvii, xxix, 26, 154 
chatra - three-tier canopy 7 
cinta - anxiety 6 

darsana - perception, belief, faith, 
view xxvii, xxxvii, xxxviii 
darsanavarniya - perception- 
obscuring 5 

deva(s) - celestial beings xxxii, 5, 7, 
16, 17, 140 

dliarana - retention 52 
dharma - individual attribute viii, 
xviii, virtuous conduct 151, 157 
dharma dravya - substance that 
assists motion xxvii, xxviii 
dharml - entity, possessor-of -dharma 
viii, xviii, 151 

dharmya (dhyana) - virtuous 
concentration 47 

dhrauvya - permanence xxiv, xxviii- 

xxx, 18 

dhyana - concentration of mind 139 
Digambara - having directions as 
body cover, completely naked 

xxxi, xxxiv, xxxv, xxxvii 
divyadhvani - divine voice of the 

ford-maker 4, 7 
dosa - faults xxxv 


dravya - substance viii, xii, xiv, xx- 
xxii, xxiv-xxx, 20, 118, 138, 143 
dravya-karma - material karma xxii, 
xxxvi, 16 

dravya-puja - adoration through 
material things 139 
dravyarthika nay a - standpoint of 
substance xx 

dravya-sarira - material body 78 
dravyatva - power of changing modes 
xxvii 

dravya-vacana - material speech 78 
drstanta - illustration, statement of a 
general rule supported by an 
example xix, 1 1 

dundubhi -kettle-drum, musical 
instrument 7 

dvesa - aversion xxxvi, 6, 57 

ekanta - absolutistic point of view 
viii, ix, x 

gandha - smell xxvii 
gatihetutva - assistance in motion 
xxvii, xxviii 

ghati - inimical (karmas) 5, 48 
gotra karma - status-determining 
karma 18, 19, 121 

guna - quality, attribute viii, xx-xxii, 
xxiv-xxvi, xxix, 20, 138 
gunasthana - stages of spiritual 
development 166 
guru - preceptor xxxvi, 63 

hetu - the mark or the middle term, 
used in nyaya 9, 11, 12, 155 
hetudosa - fallacy of the reason 155 

iha - speculation 52 
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isvara - endowed with unparalleled 
splendour 16 

jaghanya antaratma - lowest 
introverted-souls 168 
jala - water viii, 149, 151 
jdti - genus xxvi 

Jina - the Victor xxxvi, xxxvii, 5, 6, 

16, 97, 141, 147 

jiva - soul, living being viii, xxv, 
xxvii, xxxvi, 3, 26-28, 118, 119, 
166 

jiva dravya - soul substance viii, 
xxvii, 119, 209 

jndna - knowledge xxvii, 5, 139 
jnanavarniya - knowledge-obscuring 
5 

kala - time xii, xiii, xxviii, 161 
kala dravya - substance that 
provides continuity of being 
through gradual change xxviii 
kamandalu - water-pot xxxv 
xxi, 142-144 

kdraka - agent, factors-of-action xxi, 
142-144 

karana - the instrument 142-144 
karana - cause 151 
karita - commission 90 
karma - the activity 142-144 
karmana sarira - the karmic body 

17, 99, 119 
karta - doer 142-144 
karya - effect 151 
kasaya - passions 147 

kathancit - from a certain viewpoint 
x 

kdyotsarga asana - a standing 
posture in yoga 105 


kevala - rid of the body and other 
foreign matter 16 

kevaladarsana - infinite perception 
18 

kevalajnana - omniscience xvi, xvii, 

xxi, xxii, 5, 7, 10, 18, 143 
kheda - regret 6 
kramabhavi - in succession xvii 
krta - doing 90 

ksanika - transient viii, xx 
ksanika-ekanta - absolute 
momentariness viii 
ksatriya - a caste 127 
ksayika-samyaktva - infinite faith or 
belief 18 

ksetra - place xii, xiii, 19, 20 
ksina-kasaya - destroyed delusion 
167, 168 

ksudha - hunger 6 
ksullaka - the eleventh and last 
stage of householder’s dharma 
xxxiv, xxxv, xxxvii 

langoti - loincloth xxxiv 
linga - see hetu 
lihgi - see sadhya 
loka - universe 17 

mada - pride 6 

madhyama antaratma - medium 
introverted-souls 168 
mahavrata - supreme vows xxxv 
maladosa - contamination xxxv 
mamakara - sense-of-mine 82 
manahparyayajnana - telepathy 5 
marana - death 6 

matijnana - sensory knowledge xxi, 

xxii, 5 

maya - illusion viii 
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mithyadrsti - wrong believer 150, 

167 

moha - delusion xxxvi, 6 
mohanlya - deluding 5, 18, 121 
moksa - liberation 153 
mrdahga - drum 8 
muliurta - forty-eight minutes 18 
muni - ascetic xxxiv, xxxv, xxxvii 
murta, murtatva - having a form, 
corporeal xxvii, xxviii, 118 

nairatmyavada - see sunyavada 
nama karma - name-determining 
karma 18, 19, 121 

naya - particular point of view viii-xi, 
xvii-xxiv, xxvi, 41, 118, 119, 128, 
143 

nayavada - the doctrine of particular 
point of view xvii 
nidra - sleep 6 
nisedha - negation xv, xix 
nigamana - conclusion 11 
nigoda jiva - subtle one-sensed 
beings 82 

nimitta karana - instrumental cause 
xxvi, 128, 142, 154 
nirmala - stainless 16 
nirupadhi - pure and unconditioned 
state xx, xxi 

nirvana - liberation 6, 18, 129, 153 
niscaya satkaraka - transcendental 
six- fold factors-of-action 142-144 
niscaya naya - the transcendental 
point of view xx, xxi, xxiii, xxiv, 

41, 118, 119 

nitya - permanent viii, xx, xxiv 
nityatva-ekanta - absolute 
permanence viii 

niyama - rules or restrictions xxxv 


nokarma - physique making karmas, 
quasi-karmic matter xxxvi, 99, 

146 

panca kalyanaka - five most 

auspicious events in the life of the 
Arhat - garbha kalyanaka, janma 
kalyanaka, diksa (tapa) 
kalyanaka, jnana kalyanaka, 
moksa (nirvana) kalyanaka 5, 6, 
140 

pancendriya nirodha - five-fold 
control of the senses xxxv 
paksa - minor term, locus or abode 
11 

papa - demerit 120, 124 
paramatma - the pure-soul xxxii, 
xxxiii, 13-15, 17, 36, 47, 50, 52, 

53, 70, 77, 138, 139, 142, 145, 

166, 168, 169 

paramaudarika sarira - the most 
auspicious body of Lord Jina 6 
paramesthi - the supreme soul 16 
parasamaya - the impure self 166 
paratma - the soul that is superior to 
all worldly souls 16 
parinama - modification xxv 
paroksa - indirect xv, xvii, 9, 10, 11, 
15 

paryahka asana or padmasana - a 
sitting posture in yoga 104 
paryaya - mode viii, xx, xxi, xxiv, xxv, 
xxvi, xxix, xxx, 138 
paryayarthika naya - standpoint of 
mode xx 

picchi - feather-whisk xxxv 
prabliu - lord of the devas 16 
pradesavattva - having space-points 
xxvii 
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pramana - valid knowledge xv, xvii- 
xix, 10, 156 

pramanabhasa - invalid knowledge 
156 

pramattasamyata - imperfect vows 
167 

prameya - objects-of-knowledge 10 
prameyatva - power of being known 
xxvii 

prana - life-essentials 107 
prdtihdrya - splendour 7 
pratijna - proposition 11 
pratijnadosa - fallacy of the thesis 
155 

pratyabhijnana - recognition 152, 
153 

pratyaksa - direct xv, xvii, 9, 10 
prthaktva-ekanta - absolute 
separateness viii 
prthvl - earth viii, 149, 151 
pudgala - matter xxvii, 91, 99, 100, 
118, 119 

puspa-varsa - shower of fragrant 
flowers 7 

punya - merit 120, 124, 166 

rdga - attachment xxi, xxxvi, 6, 57, 
124, 135 

rajju - unimaginably long measure 
of distance 19 
rasa - taste xxvii 

ratnatraya - Three Jewels of right 
faith, right knowledge and right 
conduct xxxvi, 49, 61, 161, 
roga - sickness 6 

rupa - colouration, form xxvii, 153 
s adavasyaka - six essential duties 

XXXV 


sadhdnivrddhi - rhythmic fall and rise 
20 

sadbhuta vyavahara naya - that 
envisages distinction in an 
indivisible whole xxi, xxii 
sadhana - see hetu 
sadharmya - homogeneousness 12 
sadhya - major term 11, 12, 155, 156 
sakaladesa - comprehensive and 
absolute xviii 

samadhi - soul-meditation xxxii, 139 
samanya (guna) - general qualities, 
concerning the substance viii, 
xxvi, xxvii 

samavasarana - heavenly Pavilion 7 
samiti - regulations xxxv 
sariijna - designation, perception or 
cognition xxv, 153 

sampradana - the bestowal 142-144 
samsara - region of transmigration 
20, 26, 57, 90, 120, 135, 153 
samskara - mental formations or 
volitions 153 

samyagdrsti - right believer 150 
samyagmithyadrsti - mixed right and 
wrong belief 167 

samyakcaritra - right conduct 91 
samyatdsamyata - partial vows 167, 
168 

santana - offspring, ‘series’ of 
successive events 152 
saptabhanga - the seven limbs of 
assertion x 

saptabhangi - the seven nuance 
system x, xi, xv 
saraga-caritra - conduct with 
attachment 124 
sarvajna - Omniscient 10 
sasadanasamyagdrsti - downfall 167 
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sastra - scriptural treatise xxxv 
sat - existing xi, xxiv, xxviii-xxx 
sat-cid-ananda - Existence-Thought- 
Bliss viii 

sayogakevali - Omniscient with 
vibration 18, 167, 168 
Siddha - the liberated soul 3, 6, 16- 
20, 26, 124, 138, 166-168 
Siddha sila - abode of the Siddhas 
19 

simhasana - bejeweled throne 7 
skandha - aggregates 153 
sopadhi - contaminated state xxi 
sparsa - touch xxvii, xxviii 
srutajnana - scriptural knowledge 
xvi, 5 

sthavara jivas - immobile beings 
xxxvii 

sthitihetutva - assistance in rest 
xxvii, xxviii 

suddha - utterly pure 16 
suddha niscaya naya - expression of 
pure and unalloyed state xx, xxi 
suksmasamparaya - slightest 
delusion 167 
suksmatva - fineness 18 
sukha - happiness xxvii, 7 
sukla (dhyana) - pure concentration 
47 

sunyavada - the doctrine of nihilism 
153, 156, 157 

svabhava - own nature xiii, xxi 
svacatustaya - four-fold affirmative 
predication xiii 

svadravya - own substance xiii 
svakala - own time xiii 
svaksetra - own space xiii 
svasamaya - the Real Self 166 
svayambhu - self-enlightened 5, 143 


sveda - perspiration 6 
syad-asti-avaktavya-eva - in a way it 
simply is, in a way it is simply 
indescribable xii 

syad-asti-eva - in a way it simply is 

xi 

syad-asti-nasti-avaktavya-eva - in a 
way it simply is, in a way it 
simply is not, in a way it is simply 
indescribable xii 
syad-asti-nasti-eva - in a way it 

simply is, in a way it simply is not 

xii 

sycid-avaktavya-eva - in a way it is 
simply indescribable xii 
syad-nasti-avaktavya-eva - in a way 
it simply is not, in a way it is 
simply indescribable xii 
syad-nasti-eva - in a way it simply is 
not xi 

syadvada - the doctrine of 

conditional predications ix-xi, xiv, 
xvi, xvii, xix, 128 

syat - in a particular context x, xii, 
xv, xvi 

taijasa sarira - the luminous body 
17, 99 

tanuvatavalaya - outermost layer of 
rarefied air in the universe 20 
Tirthahkara - the ‘World Teacher’ 
xxxi, xxxii, 4-6, 141, 147, 150, 
trasa jiva - mobile beings xxxvii 
trsa - thirst 6 

udaharana - see drstanta 
upacarita - figurative xx-xxii 
upacarita asadbhuta vyavahara naya 
- figurative identification of one 
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thing with other xxii 
upacarita sadbhuta vyavahara naya 
- that envisages impure state and 
holds distinction between the 
substance and its attribute xxii 
upadana karana - substantial cause 
xxvi, 128, 142, 154 
upanaya - subdivision xx 
upasanta-kasaya - subsided delusion 
167, 168 

upeksa - equanimity xviii 
utpada - origination xxiv, xxviii-xxx, 
17, 18 

uttama antaratma - highest 
introverted-souls 168 

vaidharmya - heterogeneousness 12 
vaikriyika sarira - the transformable 
body 17, 99 
vakya - sentence 156 
vartanahetutva - assistance in 
continuity of being through 
gradual changes xxvii, xxviii 
vastutva - activity or arthakriya 
xxvii 

vayu - air viii, 150, 151 
vedana - sensation or feeling 153 
vedaniya - feeling producing 18, 19, 
121 

vidhi - affirmation xv, xix 
visada or soka - grief 6 
vijnana - cognition 152, 153 


vijfianavada - doctrine of the 
cognition of momentary events 
152, 155 

vikaladesa - partial and relative xviii 
vikalpa - internal reckoning 78 
virya - strength xxvii, 7, 18 
visesa (guna) - particular qualities, 
concerning the mode viii, xxvi, 
xxvii, xxviii 

vismaya - astonishment 6 
vitaraga - victor-of-attachment 124, 
135 

vivikta - untouched by the material 
body and the karmas 16 
vrksa - tree xxix, 7 
vrksatva - tree-ness xxvi 
vyatireka - distiction, logical 
disccontinuity xxiv, 12 
vyavahara satkaraka - empirical six- 
fold factors-of-action 142, 143 
vyavahara naya - the empirical point 
of viewxx-xxiv, 41, 118, 119, 128 
vyaya - destruction xxiv, xxviii-xxx, 
16-18 

yoga - activity 36, 91, 92, 170 
yogi - the accomplished ascetic 
xxxviii, 13, 61, 103-105, 116, 122, 
129, 150, 159, 160, 170, 171 
yojana - a measure of distance 20 

zara - old-age 6 
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GUIDE TO TRANSLITERATION 


•e* 

Devanagari I AST 


Devanagari I AST 


Devanagari 
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A 
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a 


ha 


i 


ca 

i 

l 

& 
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A 

u 


ja 

"3T 
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T 
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ha 

T 

ai 

z 

ta 

3Tf 

0 

A 

tha 

3^ 

au 


da 

Ai 
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dha 

cS 
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na 

3f 

m 

a 

ta 

3T: 
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tha 

Ai 

ka 

q 

da 


kha 

Vi 

dha 

"q 

ga 

A 

na 


■q 

T 

A 

A 

A 
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eT 

A 

?r 

a 

qr 

2T 


I AST: International Alphabet of Sanskrit Transliteration 


IAST 

pa 

pha 

ba 

bha 

ma 

ya 

ra 

la 

va 

sa 

sa 

sa 

ha 

ksa 

tra 

jna 

sra 
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Achdrya Umasvami’s 

Tattvarthsutra 

WITH HINDI AND ENGLISH TRANSLATION 
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Ca 

• Sanskrit • Hindi • English 
Foreword by: 

Achdrya 108 Vidyanand Muni 


Edited by: 
Vijay K. Jain 


• Published: 201 1 

• Hard Bound 

• Printed on Art Paper 

• Pages: xii + 163 

• Size: 16 x 22.5 cm 



ISBN 81-903639-2-1 
Rs. 250/- 


Tattvdrthsutra is invaluable for understanding life, and pursuit of happiness. 
The hardships and afflictions that we have to endure are of our own making. 
Our deeds, driven by passions, lead to sufferings and reproach in this world 
and the next. Virtuous activity alone, which is the cause of merit (punya), 
leads to joyous feeling, auspicious life, charming and lustrous physique, and 
high status. Our ultimate goal is the attainment of the divine attributes, in 
fullness and perfection, of our souls. We can reach the goal only through the 
threefold path of right faith, right knowledge and right conduct ( ratnatraya). 
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Acharya Kundkund’s 

Samayasara 

WITH HINDI AND ENGLISH TRANSLATION 


84l^Ml4 rcH^H 
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• Prakrit • Hindi • English 


Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on Art Paper 

• Pages: xvi + 208 

» Size: 16 x 22.5 cm 


Acharya Kundkund’s 

Samayasara 

WITH HINDI AND ENGLISH TRANSLATION 
The most profound and sacred exposition 
in the Jain religious tradition. 


*TlH<;i^l4 14 « pclrl 



Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 

Vijav K. Jain 


ISBN 81-903639-3-X 
Rs. 350/- 


As Acharya Vidyanand writes in the Foreword of Samayasara, it is the 
ultimate conscious reality. The enlightened soul has infinite glory. It has the 
innate ability to demolish karmas, both auspicious as well as inauspicious, 
which constitute the cycle of births and deaths, and are obstacles in the path 
to liberation. 

Samayasara is an essential reading for anyone who wishes to lead a 
purposeful and contented life. It provides irrefutable and lasting solutions to 
all our problems, concerning worldly ways as well as spiritual curiosities and 
misgivings. 
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Shri Amritchandra Suri’s 

Purusdrthasiddhyupdya 

Realization of the Pure Self 

WITH HINDI AND ENGLISH TRANSLATION 
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• Sanskrit • Hindi • English 
Foreword by: 

Acharya 108 Vidyanand Muni 

English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi +191 

• Size: 16 x 22.5 cm 


Shri Amritchandra Suri ’s 

Purusdrthasiddhyupdya 

(Purushartha Siddhyupaya) 
Realization of the Pure Self 
WITH HINDI AND ENGLISH TRANSLATION 


aft 



Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-4-8 
Rs. 350/- 


Shri Amritchandra Suri’s Purusdrthasiddhyupdya is a matchless Jaina text 
that deals with the conduct required of the householder ( sravaka). In no other 
text that deals with the conduct required of the householder we see the same 
treatment of complex issues such as the transcendental and the empirical 
points of view, cause and effect relationships, and injury and non-injury, 
maintaining throughout the spiritual slant. The basic tenet of Jainism - non- 
injury or Ahimsa - has been explained in detail in the book. 
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Acarya Nemichandra’s 

Dravyasantgraha 

With Authentic Explanatory Notes 
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• Prakrit • Hindi • English 
Foreword by: 

Acarya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2013 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi + 216 

• Size: 16 x 22.5 cm 


Acarya Nemichandra's 

Dravyasantgraha 

(Also: Dravya Sangraha, Dravya Samgraha) 
With Authentic Explanatory Notes 

3tl^il4 fatpMrt 


Foreword by: 

Acharya 108 Vidyanand Muni 

English Translation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-5-6 
Rs. 450/- 


Dravyasamgraha is one of the finest classical Jaina texts, composed by His 
Holiness Acarya Nemichandra (c. 10th century CE). It deals primarily with 
the Realities ( tattvas) that contribute to world process. The conduct required 
for attaining the ultimate goal of liberation follows from the knowledge of 
these Realities. Both, the transcendental and the empirical points of view, 
have been considered while explaining the nature of substances, souls and 
non-souls. It will be of much use to scholars worldwide interested in pursuing 
the study of Jaina epistemology. 
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Acarya Pujyapada’s 

Istopadesa - 
The Golden Discourse 

3TTSTFf ifqW ferfSTrT 

• Sanskrit • English 
Foreword by: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2014 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi + 152 

• Size: 16 x 22.5 cm 


His Holiness Acarya Pujyapada, who graced this earth around 5th 
century CE, had crafted some valuable gems of Jaina doctrine, including 
Sarvathasiddhi and Istopadesa. Concise but deep in import, Istopadesa 
unambiguously establishes the glory of the Self. It is an essential reading 
for the ascetic. The householder too who ventures to study it stands to 
benefit much as the work establishes the futility of worldly objects and 
pursuits, and strengthens right faith, the basis for all that is good and 
virtuous. 


Acarya Pujyapada’s 

Istopadesa - 

The Golden Discourse 



Foreword by: 

Acarya 108 Vidyanand Muni 

Vijay K. Jain 


ISBN 81-903639-6-4 
Rs. 450/- 
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Acarya Samantabhadra’s 

Svayambhustotra - 

Adoration of 

The Twenty-four Tirthahkara 

3TTSmf [cHh-M 


• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2015 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xxiv + 220 

• Size: 16 x 22.5 cm 


Acarya Samantabhadra's Svayambhustotra (2nd century CE) is a fine 
composition in Sanskrit dedicated to the adoration of the Twenty-four 
Tirthahkara, the Most Worshipful Supreme Beings. Through its 143 
verses Svayambhustotra not only enriches reader’s devotion, knowledge, 
and conduct but also frees his mind from blind faith and superstitions. 
Rid of ignorance and established firmly in right faith, he experiences 
ineffable tranquility and equanimity. 

The book has two useful Appendices. Appendix- 1 attempts to familiarize 
the reader with the divisions of empirical time that are used extensively in 
Jaina cosmology. Appendix-2 provides a glimpse of life stories, adapted 
from authentic Jaina texts, of the Twenty-four Tirthahkara. 


Acarya Samantabhadra’s 

Svayambhustotra - 

Adoration of 

The Twenty-four Tirthahkara 
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Divine Blessings: 

Acarya 108 Vidyanand Muni 

Vijay K. Jain 

ISBN 81-903639-7-2 
Rs. 500/- 
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Acarya Samantabhadra’s 

Aptamimamsd 

(Devagamastotra) 

Deep Reflection On The Omniscient Lord 
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• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2016 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xxiv + 200 

• Size: 16 x 22.5 cm 


Acarya Samantabhadra’s 

Aptamimdmsa 

( Devagamastotra ) 

Deep Reflection On The Omniscient Lord 

Pa i fLi ri 
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Divine Blessings: 

Acarya 108 Vidyananda Muni 


Vijay K. Jain 

ISBN 81-903639-8-0 
Rs. 500/- 


Aptamimamsd by Acarya Samantabhadra (2nd century CE) starts with a 
discussion, in a philosophical-cum-logical manner, on the Jaina concept of 
omniscience and the attributes of the Omniscient. The Acarya questions 
the validity of the attributes that are traditionally associated with a 
praiseworthy deity and goes on to establish the logic of accepting the 
Omniscient as the most trustworthy and praiseworthy Supreme Being. 
Employing the doctrine of conditional predications (syadvada) - the 
logical expression of reality in light of the foundational principle of non- 
absolutism (anekantavada) - he faults certain conceptions based on 
absolutism. He finally elucidates correct perspectives on issues including 
fate and human-effort, and bondage of meritorious (puny a) or 
demeritorious (papa) karmas. 
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Acarya Samantabhadra’s 

Ratnakarandaka-sravakdcara - 

The Jewel-casket of Householder’s Conduct 
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• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 201 6 

• Hard Bound 

• Printed on NS Paper 

• Pages: xxiv + 264 

• Size: 16 x 22.5 cm 

Acarya Samantabhadra’s Ratnakarandaka-sravakdcara (2nd century 
CE), comprising 150 verses, is a celebrated and perhaps the earliest Digambara 
work dealing with the excellent path of dharma that every householder (sravaka) 
must follow. All his efforts should be directed towards the acquisition and 
safekeeping of the Three Jewels (ratnatraya), comprising right faith 
(samyagdarsana), right knowledge (samyagjhana) and right conduct 
(samyakcaritra), which lead to releasing him from worldly sufferings and 
establishing him in the state of supreme happiness. 

Giving up of the body in a manner that upholds righteousness on the occurrence 
of a calamity, famine, senescence, or disease, from which there is no escape, is 
called the vow of sallekhana. All persons with right faith, the ascetic as well as the 
householder, look forward to attaining voluntary, passionless death at the 
appropriate time. The treatise finally describes the eleven stages (pratima) of the 
householder’s conduct. 


Acarya Samantabhadra’s 
Ratnakarandaka-sravakdcara - 
The Jewel-casket of Householder’s Conduct 
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Divine Blessings: 

Acarya 108 Vidyananda Muni 

Vijay K. Jain 


ISBN 81-903639-9-9 
Rs. 500/- 
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